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A B S T R A C T 
CHAPTER-1 
INTRODUCTION 
The Indian National Movement was one of the biggest 
liberation movements against imperialism and colonialism. 
The movement continues to be a living and powerful source of 
inspiration for nations that refuse to accept foreign 
domination and exploitation; for nations that respect 
freedom, dignity, liberty, equality, fraternity and 
democratic and secular institutions. The Indian National 
Movement provides ideal and novel examples of nationalism 
and patriotism which may be adopted and pursued in order to 
root out and demolish the undemocratic institutions of 
colonialism, neo-colonialism, imperialism, racialism, 
feudalism and other forms of, hidden and naked tyranny and 
exploitation. However, it is widely accepted that Gandhiji 
played an important role in keeping the Indian National 
Movement pre-dominantly non-violent. Gandhiji passionately 
and zealously adopteld and applied his theory and methods of 
non-violence to fight against imperialism and colonialism in 
order to make India free from the British yoke. Gandhiji 
developed, adopted and applied his non-violent method of 
Satyagraha in the Indian National Movement to win freedom of 
India. However, Gandhiji has also been criticised for the 
application of his theory of non-violence at several 
occasions in the Indian National Movement. Hence, it becomes 
necessary and indispensable to undertake empirical research 
in Gandhiji's theory of non-violence and its impact on the 
Indian National Movement, specially from 1930 to 1948 in 
order to find out the soundness, viabiity, feasibility and 
efficacy of Gandhiji's theory of non-violence and, thereby, 
remove the dust of controversies regarding the non-violent 
steps taken by Gandhiji at several occasions. 
The chapter 2 which follows deals with the 
theoretical aspects of non-violence as undertood, defined, 
interpreted, developed and practised by Gandhiji. The 
chpter also studies extensively the various dimensions of 
Gandhiji's theory of non-violence. 
The chapter 3 deals with the views and opinions of 
Gandhi ji regarding the use of non-violence as a guiding 
principle, as a means and method for removing almost all 
types of evils, problems, injustices and exploitations from 
the society and the state. The chapter also deals with 
Gandhiji's non-violent method of Satyagraha. 
The chapter 4 deals with the political background of 
the conquest, colonization and ruthless exploitation of 
India and her resources by the British East India Company 
through wars, intrigues, the policy of Divide and Rule and 
through various colonial and imperial rules, legislations. 
Acts and ordinances. Finally the chapter deals with the 
causes and effects of the Revolt of 1857 which culminated in 
the transfer of the Indian sovereignty through the East 
India Company to the British Crown and Parliament completing 
the process of colonization. 
The chapter 5 deals with the causes and effects of 
the emergence and growth of the Indian nationalism in the 
Nineteenth century. 
The chapter 6 deals with the role of the Indian 
National Congress in the Indian National Movement from its 
foundation in 1885 to the end of the Home Rule Movement in 
1919. 
The chapter 7 deals with the non-violent role of 
Gandhi ji in the Indian National Movement from 1915 to 1919 
covering Charaparan, Ahmedabad, Kheda and Rowlatt 
Satyagrahas. 
The chapter 8 deals with the non-violent role of 
Gandhiji in the Indian National Movement from 1919 to 1929 
covering the Khilafat Non-Cooperation Movement. 
The chapter 9 deals with the non-violent role of 
Gandhiji in the Indian National Movement from 1930 to 1939 
covering the Civil Disobedience Movement of 1930-34. 
The chapter 10 deals with the non-violent role of 
Gandhiji in the Indian National Movement from 1940 to 1948 
covering the Individual Civil Disobedience, Quit India 
Movement, Independence and Partition of India and 
assassination of Gandhiji. 
The chapter 11 which is the concluding chapter 
examines and analyses Gandhiji's theory of non-violence and 
its impact on the Indian National Movement from 1915 to 1948 
with specific focus on the period of 1930 to 1948. 
CHAPTER-2 
In chapter 2, we have discussed the nature and 
meaning of Gandhiji's theory of non-violence and its various 
dimensions. Gandhiji was an ardent follower of non-violence 
in both theory and practice, not as a policy rather as a 
conviction and creed. Gandhiji adopted and preached the 
century-old virtue of non-violence ceaselessly throughout 
his life in every department of the world of activitie. The 
whole life of Gandhiji was moulded, regulated, guided and 
directed by the spirit of non-violence. In fact, the theory 
and practice of non-violence was the life and breath of his 
life. He lived and died for nothing but for the sake of 
non-violence. He is known all over the world more for his 
theory and application of non-violence than for anything 
else. 
However, Gandhiji is not the pioneer of the doctrine 
of non-violence. Having an unflinching and unshakeable faith 
in the Eastern and Western philosophies of spiritualism. 
sofism and self-realization, Gandhiji adopted the conceptual 
wealth of ahimsa or non-violence and made an ethical capital 
out of it giving it new meanings and dimensions. Gandhiji 
redefined re-interpreted/ and developed the century-old 
philosophy of non-violence as a theory and applied it with 
moral conviction as a peaceful method to cure, correct and 
remove the various social, political, economic, cultural, 
ethnic, linguistic, reigious and moral diseases, evils, 
problems and injustices of the individual, society and the 
state. 
According to the traditional concept, non-violence 
means non-killing or non-injuring or non-harming of any 
living beings including the lower creatures, animals, 
insects and microbes. Hence, this concept of non-violence is 
negative in nature and character. But Gandhiji revolutiona-
lized the concept of non-violence by giving an unlimited 
positive meaning to it. He included almost every positive, 
moral and ethical elements and virtues like love, 
selflessness, charity, altruism, patience^ tolerance, 
self-sacrifice, self-suffering, welfare of all, dignity of 
labour, dignity and service of mankind, pursuits of truth, 
God, moral life, moral religion, moral politics, moral 
economics, spiritual unity and above all establishment of an 
exploitation and evil-free society into the gamut of his 
definitions and interpretations of the theory of 
non-violence. Gandhiji expounds that he is the non-violent 
in true sense of the term who observes these virtues and 
qualities in the activities of daily life not only in action 
but also in thought and speech. Further, according to 
Gandhiji's theory of non-violence, a true non-violent person 
should not harbour ill-will against anybody and he should 
not use such language which is bound to injure, destroy and 
hurt even the feelings and sentiments of anybody even of an 
enemy and an opponent in spite of any type of provocation. 
In fact, Gandhiji, equated Non-violence, ^ rith Truth, Soul, 
Love, Morality,Justice, Liberty, Equality, Fraternity, 
Non-killing, Non-injuring and Non-harming and emphasised to 
apply it in religion, conomics, politics and society as a 
means for the attainment of both the material welfare as 
well as the spiritual salvation of the individuals 
regardless of high or low, poor or rich, man or woman, young 
or old, friends or foes, black or white and Eastern or 
Western. 
Thus Gandhiji's theory of non-violence is positive 
and moral in nature and character having multidimensional 
facets, viz., psychological, ethical, religious, social, 
conomic and political as Gandhiji claims it to be all 
pervasive. He postulates it as a panacea for all types of 
evils, and, therfore, demands to apply it in all fields of 
life for establishing justice, equality, morality and peace, 
for correcting and eradicating wrongs, exploitations, hatred 
and enmity by converting the wrong-doers to good ones. 
CHAPTER-3 
In chapter 3, we have discussed Gandhiji's views 
about his non-violence to be used as a guiding principle and 
his non-violent method of Satyagraha. Gandhiji advocates the 
adoption and use of non-violence as a guiding principle, as 
a means and method for solving almost all the problems of 
the individuals, society and the state. Gandhiji prescribes 
the principle of non-violence for India as well as for the 
whole world to be used as a means and method for achieving 
both the external as well as internal moral, spiritual and 
material freedoms and developments. In every walk of life, 
Gandhiji emphasises the need to adopt and pursue the virtue 
of non-violence as the guiding principle to remove evils and 
injustices and, thereby, establish justice and peace. This 
is so, because for Gandhiji, 'Ends and Means' are 
convertible terms. Gandhiji is convinced that if the end is 
good and noble, it cannot be attained by evil and ignoble 
means. If a morally reprehensible means is adopted and 
applied for the achievement of a noble and worthy end/ then 
the end would be perverted and corrupted or the end would 
recede and would be difficult to be attained. Hence/ 
Gandhiji is of the firm opinion that a worthy and moral end 
can only be attained only through a worthy and moral means 
which according to him is the principle of non-violence. 
Gandhiji believes that the adoption and use of non-violence 
would lead to the establishment of a pre-dominantly 
non-violent society free from evils/ injustices, hatred/ 
enmity/ wars and all kinds of exploitations. 
Therefore/ Gandhiji not only suggests repeatedly the 
adoption of non-violence as the guiding principle/ but also 
he denounces and rejects the adoption and use of violence 
outrightly and categorically. Gandhiji is of the opinion 
that the adoption and use of all kinds of overt and covert 
violent techniques/ i.e., killings/ murders, assassinations/ 
subversive and extremist activities/ bombings/ genocides, 
guerrilla warfares/ armed revolutions, rebellions and 
uprisings, arsonings, lootings, firings, warS/ exploitation/ 
domination/ centralization, hegemony, deceit, craftyness, 
fabrication, vicious designs, cuningness, intrigues, 
villification, defamation/ hatred/ ill-wil/ enmity/ 
impartiality/ prejudice/ oppression/ suppression/ 
imperialism/ colonialism/ racialism, segregation, apartheid, 
untouchability, communalism etc., are dangerous and 
poisonous for the survival, development and growth of 
civilization, humanism, spiritualism and above all the race 
of the mankind. 
Gandhiji wants to remove and root out various types 
of violence, evils and exploitations from the society and 
the state not through violence, but through non-violence. 
Because/ according to Gandhiji/ violence breeds violence 
that is incapable of establishing a durable and permanent 
peace in the society. Though sometimes violence or violent 
methods succeed in establishing peace and justice/ but such 
types of peace and justice are always transitory, 
oestensible/ superficial/ temporary and unhealthy for the 
material and moral development of the individual. Below such 
peace and justice, brought about by the use of force, there 
are violent and turbulent waves of tension, dissatisfaction, 
indignation, resentment, ill-will, hatred and enmity which 
are manifested in the form of counter-violence at an 
opportune and particular occasion. This is so because 
violence does not resolve conflicts and clashes in a just 
and rightful manner. Rather, violence only suppresses the 
differences of the individuals instead of integrating, 
harmonizing, and solving them. Some times, violent methods 
ignore even the just and right claims of the individuals 
and, thus, result in injustice and lead to counter-violence. 
Therefore, Gandhiji outrightly rejects the adoption 
and use of violence and violent methods and, instead, 
advises the people as well as the Government to adopt and 
use the principle of non-violence as a means and method for 
eradicating exploitations, evils, injustices and other forms 
of violence and thereby, establishing a permanent peace and 
justice. Gandhiji opines that man is essentially good. If he 
resorts to violence or commits a crime, then it is due to 
his external conditions and circumstances and, therefore, a 
positive and sympathetic effort should be made for the 
change and reform of his behaviour. This . is possible only 
through non-violence which is interpreted by Gandhiji as 
truth, soul, love, forebearance, compassion, tolerance, 
toleration, forgiveness, self-sacrifice, self-suffering and 
self-injury. Gandhiji propounds that the above mentioned 
virtues of non-violence xte ttie mightiest forces in the world 
which are like heat and fire capable of melting the brutest 
and despotic heart and mind. In fact, Gandhiji wants to 
convert an enemy or opponent or exploiter to non-violence 
through the adoption and application of the principle of 
non-violence translated love. The enemy or opponent or the 
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exploiter should be approached with love and compassion in 
order to arouse the good spirit lying dormant within the 
wrong-doer. As soon as this dormant good spirit within the 
wrong-doer is awakened and aroused/ the outward behaviour 
and actions of the wrong-doer become good for ever and/ 
thuS/ violence/ evils and injustice are eradicated 
permanently. 
However/ doing good to the wrong-doer or loving him 
does not mean helping him to continue the wrong or 
tolerating it by passing acquiscence. Rather/ according to 
Gandhiji, it means helping the wrong-doer or the exploiter 
in overcoming and giving up wrongs/ evils/ injustices/ 
exploitations/ bad habits/ wickedness and other forms of 
violence. Gandhiji postulates that the method of 
non-violence demands resistance of evils/ wrongs, 
injustices/ exploitations and other forms of violence, not 
by the brute force but by the non-violent force/ or 
soul-force/ or truth-force or love-force or moral-force 
which includes persuasion/ mediation/ appeal/ arbitration/ 
self-sacrifice/ self-suffering and self-injury. In other 
words/ the method of non-violence wants to conquer evil by 
good. It applies moral opposition to immorality/ resistance 
to physical force by soul force. In this process/ the votary 
of non-violence continues to suffer till the wrong-doer or 
the exploiter understands his mistakes/ evils and wrongs and 
finally repents for them and then converts himself to 
non-violence/ morality and truth. According to Gandhiji such 
type of non-violence is the non-violence of the brave/ not 
of the weak or coward, which must be adopted to effect a 
social change, for fighting injustices and evils and 
establishing justice and peace in the society. Therefore/ 
the non-violence of the brave demands a lot of moral and 
spiritual courage and force. 
Gandhiji has termed such type of non-violent method 
as Satyagraha which means Non-violent force or Truth-force 
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or Love-force or Moral-force. According to Gandhiji the 
Satyagraha possesses four types of non-violent weapons which 
are designed to correct and cure both the exploiter as well 
as the exploited. These non-violent weapons are termed by 
Gandhiji as the Constructive Programnie, Purificatory 
Devices, Non-cooperation and Civil Diaoedience. The 
Constructive Programme is a non-violent training course for 
a votary of Satyagraha which includes thirteen items, viz./ 
Hindu-Muslim or Communal Unity; Removal of Untouchability; 
Prohibition; Khadi, other village Industries; Village 
Sanitation; New or Basic Education; Adult Education; Uplift 
of Women; Education in Hygiene and Health; Propagation of 
Rashtrabhasha; Cultivating Love of one's own language and 
working for Economic Equality. The Purificatory Devices 
include pledges/ prayers and fasts. The Non-Cooperation 
includes boycott/ strike/ resignation of offices/ surrender 
of titles and exodus. The Civil Disobedience includes 
peaceful picketings and raids/ protest marches/ non-payment 
of taxes and revenues/ and deliberate defiance of selected 
laws which are immoral or against the welfare of the masses. 
The Purificatory Devices/ the Non-Cooperation and the Civil 
Disobedience are the non-violent weapons to be used by the 
Satyagrahi in a non-violent and peaceful manner for fighting 
injustices and evils of the individuals/ society and the 
state in order to establish justice, morality/ truth and 
peace. 
CHAPTER-4 
In chapter 4, we have discussed the Piecemeal 
Conquest and exploitation of India by the British Eastlndia 
Company and the transfer of Indian sovereignty to the 
British Crown and Parliament. Before the rule of the East 
India Company, almost all the alien rulers/ after invasion, 
adopted India as their permanent home by settling 
permanently in the country. They severed their relations 
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from the country of their origin and ruled India as Indians 
making the natives of India happy and prosperous by and 
large. They allowed democratic representation of the Indians 
in the administration of India. They explored and exploited 
India purely for the sake of India's benefit and welfare. 
The example of such an alien domination can safely be cited 
of the mighty Moghuls who for the first time gave the 
conception of a united India and during the whole period of 
their rule/ they fought for the safety/ integrity and the 
sovereignty of this united India. But the Britishers/ for 
the whole period of their Raj in India remained alien and 
foreigner. They explored and exploited India purely for the 
sake of Britain's benefit at the cost of the Indian people. 
Dominated by a feeling of white racial supremacy and backed 
by successful imperial policy of Great Britain/ the 
Britishers had no room for sympathy in their hearts for the 
common masses of India. Their only aim was the achievement 
of political and economic power for consolidating their 
colonial and imperial hold over the country. Subsequently/ 
they converted India into a graveyard of misery/ poverty and 
destitution by replacing India's indigenous social/ economic 
and political systems with the Western monopolist/ 
exploitative/ imperial and colonial systems. Whatever 
infrastructural establishments and constitutional measures 
they had brought to India were nothing but necessary evil 
tools for plundering Indian wealth and her natural 
resources/ initially/ for the benefit of the East India 
Company and/ later on/ for the British Empire. 
The British East India Company/ after entering 
India as a trading company in 1600 started to achieve 
territorial hold over India leading to the capture of 
political power other than the economic power with the help 
of vicious designs and policies of intrigues/ divide and 
rule/ warS/ and various imperial and colonial Acts, rules/ 
regulations and ordinances passed by the British Parliament 
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from time to time. In the absence of unity among the Indian 
rulers and in the absence of a strong and powerful king at 
the centre/ the British East India Company/ established its 
sovereignty over India by 1764. As a result of such ruthless 
conquest/ colonization and exploitation of India by the 
British India Company, the Indian Sepoys/ deposed NawabS/ 
PrinceS/ Kings and Taluqdars revolted in 1857 to overthrow 
the rule of the East India Company. But due to various 
factors and reasons the Great Revolt of 1857 proved to be 
failure and abortive. And after the Revolt of 1857, the 
British Crown and Parliament abolished the East India 
Company and took over the sovereignty, rule and 
administration of India in 1858. However, the British 
Government continued to pursue its imperial policies in the 
form of ruthless and mercyless economic and political 
exploitations of India till the end of its rule in 1947. 
CHAPTER-5 
In chapter 5, we have discussed the emergence and 
growth of Indian nationalism in the Nineteenth Century.. The 
nineteenth century of Indian life was permeated with a wave 
of national awakening or national conciousness or a sense of 
nationalism. The Indian people had begun to think over their 
miserable and pitiable social, religious/ cultural/ 
political and economic conditions heaped upon them by the 
exploitative and oppressive rule of the racist white regime 
who was pursuing a deliberate policy of double standards -
superior one for the Britishers and inferior one for the 
natives of India. Therefore/ the Indians began to conceive 
and realize the fact that they themselves would have to make 
a concerted and united effort to come out of the present 
predicament a;? the Britishers were the least bothered about 
the general welfare of the Indian masses. Psychologically/ 
ideologically, and rationally, they started to assert as 
belonging to one race and, therefore, one nation considering 
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India as the home country of their forefathers who had left 
behind a very glorious civilization which was being 
constantly damaged and destroyed by the Britishers. In 
consequence/ a bunch of wise/ intelligent and educated 
Indians emerged and came forward to shake and arouse the 
sleeping, dormant and suppressed spirit of national 
conciousnesS/ national awakening/ national unity and 
pan-Indian nationalism among the Indian masses by reviving 
their past glorious civilization and culture with such 
radical purifications and modifications which could be 
effectively able to unite the badly divided/ bewildered and 
demoralized Indian masses belonging to a number of different 
religions and castes. The Indian reformers thought that the 
unity among the Indian masses was a pre-requisite condition 
for challenging the exploitative and imperial system of the 
British rule in India. All the combined efforts of the 
Indian nationalist reformers to revive and rectify the 
Indian civilization/ traditions/ culture/ society/ religion/ 
economics/ and politics laid the foundation stones of the 
Indian National MOwement ./hich in the twentieth century 
dialectically aimed at terminating the British rule from 
India. However/ other than this factor/ several other 
factors were also responsible for the birth/ growth and 
development of Indian nationaism and the Indian National 
Movement. These important factors were : Socio-Religious 
Cultural Reforms; Economic Exploitation of Indians; Racial 
Discrimination of Indians; Western Education and English 
language; Political Unification of India; Influence of the 
Indian Press and Modern Means of Communications; and the 
Post-Revolt Repressive Policies of the Britishers. All these 
factors served as the fundamental, logical and justifiable 
causes for uniting the people of India to arouse/ develop 
and strengthen Indian nationalism and to forge a concerted 
and united Indian front in the form of the Indian National 
Congress to attain moral, economic and political freedom of 
India from the British yoke. 
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CHAPTER-6 
In chapter 6/ we have discussed and analysed the role 
of the Indian National Congress in the National Movement 
from 1885 to 1919. The emergence and growth of Indian 
nationalism found its political manifestation through the 
Indian National Congress which was established in 1885. 
Though the Indian National Congress was founded by the 
support of a liberal British bureaucrat Mr. A.O. Hume with a 
view to give an outlet to the Indian discontent/ but later 
on the Congress identified itself with the Indian National 
Movement for attaining Complete Freedom of India from the 
British yoke. The early nationalist leaders of the Congress 
came to be known as the Moderates. The Moderates were 
moderate in their demands, goals and methods. Though the 
Moderates conceptualised, theorised and highlighted the 
miserable and pitiable economic and political conditions of 
the Indian people, but they demanded only the abstract 
reforms of the Indian economic and political systems. They 
did not dare to raise the demand of freedom for India from 
the British yoke. Even they failed to exert any popular 
pressure on the British Government to achieve their abstract 
demands satisfactorily. They could not mobilize the Indian 
masses against the exploitative rule of the Britishers. They 
failed to understand the fundamental difference between the 
Indian interests and the interests of the British 
imperialism and colonialism. Educated in Western liberal 
philosophy and thought, the Moderates wedded themselves to 
the principle of constitutionalism. Having an unflinching 
faith in the British sense of justice and fairplay, the 
Moderates relied heavily on the appeals, petitions and 
delegations to achieve their abstract demands. But the 
Britishers who were having colonial and imperial interests 
in India, continued ruthlessly and mercilessly to exploit 
the Indian wealth and her natural resources for the benefit 
of the British Empire, and with the lapse of time they 
converted India into a graveyard of poverty and destitution. 
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In consequence/ the politics of the moderate leaders 
of the Congress started to be unpopular among the Indian 
masses and consequently the conditions of the time produced 
a new group of Indian nationalist leaders within the 
Congress who came to be known as the Extremists. The 
Extremists were considered radical in their demands, 
goals and methods as for the first time they raised the 
demand of Purna Swaraj or Complete Freedom for the British 
yoke and its achievement/ they mobilized and exhorted the 
people of India through the Boycott and Swadeshi Movement 
during and after the partition of Bengal. They had become 
quite successful in mobilizing the Indian people against the 
exploitative rule of the British Government. However/ they 
failed to attain their goal of complete independence mainly 
due to three reasons. Firstly, the Extremists made the 
Moderates their rival by criticizing their loyalist politics 
as the Political Mendicancy and/ thereby/ created a division 
in the Congress. Even they tried to capture the Congress in 
1907 at Surat leading to their expulsion from the Congress. 
This unhappy episode weakened both the Congress as well as 
the Indian National Movement. Secondly/ the Extremists 
supported/ instigated and patronised violent and terrorist 
methods and activities. Thirdly/ they did not make any 
effort to win over the Muslims on their side in the Boycott 
Movement. Rather/ they antagonised the Muslims by their 
deliberate policy of Hindu revivalism which they used as a 
method to mobilize the Hindu population. Thus, alienated 
from the Muslim population and the Moderates/ both the 
Extremists as well as their Boycott Movement were easily 
suppressed and crushed by the British Government. The 
British Government was also helped by both the Moderates and 
the Muslims of Bengal either overtly or covertly in 
suppressing the Extremists. In return, the British 
Government promised the Moderates gradual constitutional 
reforms of the Indian political system and the Muslims were 
promised constitutional protection of their political/ 
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social and religious rights as a minority group. The side 
effect of all these political developments was that the 
Hindu-Muslim communalism received state patronship and went 
on flourishing with the lapse of time. The Britishers used 
communalism to further and strength their hold over India. 
They also exploited the Moderate-Extremist rivalries to 
weaken/ destroy and damage the Congress and for that matter 
the Indian National Movement. 
However/ the Congress was once again rejuvenated in 
1916 when the Extremists were welcomed back into the 
Congress at its Lucknow Session. This could be possible only 
because of the fact that by that time almost all the diehard 
Moderates had passed away. The Lucknow Session of the 
Congress also succeeded in bringing the Muslim League into 
the main stream of the National Movement through a pact 
popularly known as the Lucknow Pact. Through this Pact the 
Congress accepted almost all the political demands of the 
Muslim League for the protection of the interests of the 
Muslims. In return/ the Muslim League agreed to fight 
unitedly for the attainment of self-government or otherwise 
known as the Home Rule under the British Paramountcy. 
Mr. Tilak and Annie Besant/ independent of the 
cooperation of the Congress accelerated the Indian National 
Movement by launching a powerful political campaign known as 
the Home Rule Movement to achieve the goal of Home Rule or 
Self-government within the British Empire instead of 
Complete freedom. However/ being alarmed by the unity among 
the Moderates/ Extremists and the Muslims/and among the 
Congress and the League, the British Government resorted to 
repressive measures and constitutional reforms side by side, 
the former to suppress the Home Rule Leaguers and the latter 
to placate and win over the Moderates as well as the Muslim 
League. In consequence/ the Britishers once again succeeded 
in enlarging the existing ideological gulf between the 
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Moderates and the Extremists/ as well as between the 
Congress and the League^ thereby giving a blow to the Indian 
National Movement. Finally, the Home Rule Movement fizzled 
out with the announcement and implementation of the Montford 
Reforms in 1918-19. 
CHAPTER-7 
In chapter 1, we have discussed and analysed the 
non-violent role of Gandhiji in the Indian National Movement 
from 1915 to 1919. After spending 20 years in South Africa 
fighting for and winning the civil liberties and democratic 
rights for the Indian settlers, when Gandhiji returned to 
India in 1915, his political Guru G.K. Gokhale advised him 
to be acquainted fully with the political, social and 
economic conditions of the Indian masses before embarking on 
any political struggle. As Gandhiji was a born seeker after 
tvith and as he was having a burning desire to serve the race of 
manking to bring welfare for all, he accepted the wise 
advice of Gokhale and took a whirlwind tour of the remotest 
territories of India length and breadth in order to gather 
first- hand informations about the political, social and 
economic conditions and realities of the Indian people. He 
also deliberately declined to join the Indian National 
Congress as the politics of both the Moderates as well as of 
the Extremists were different from Gandhiji's theory and 
non-violent method of Satyagraha. However, he used to attend 
the meetings and sessions of the Congress as a neutral 
observer to gather informations about the Indian grievances 
and the goals, methods and resolutions of the Congress. 
However, Gandhiji established his Sabarmati Ashram near 
Ahmedabad where he along his followers would lead the life 
according to his theory of non-violence. Gandhiji called his 
ashram as the Satyagraha Ashram. Thus, Gandhiji continued to 
adhere to his theory and method of non-violence 
independently. 
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The first occasion for testing the extent of 
application of Gandhiji's non-violent of Satyagraha came 
directly to Gandhiji in the form of the Ghamparan peasants' 
crisis in 1917 Gandhiji applied his non-violent, method of 
Satyagraha in Champaran and succeeded in getting economic 
justice for the peasants of Champaran who were constantly 
and ruthlessly exploited by the European planters through 
the exploitative system of the Tinkathia. Gandhiji succeeded 
not only in getting the Tinkathia system abolished but also 
he succeeded in getting refund of a portion of the exactions 
made from the Champaran peasants by the European planters. 
In consequence/ Gandhiji and his theory and method of 
non-violence became popular among the poor, backward and 
illiterate peasants of the Champaran district. The story of 
the Champaran Satyagraha also sent a message to the Indian 
people as well as the Indian nationalist leaders to consider 
the non-violent methods for achieving the national goals and 
demands. However/ soon Gandhiji found another two chances to 
apply his non-violent method of Satyagraha in the Ahnedaliad 
Labour Strike to achieve good salaries and better living 
conditions for the mill labourers and in the Kheda peasants" 
crisis to achieve the remission of land revenue for the 
peasants of the Kheda district owing to a widespread failure 
of crops. In both these cases Gandhiji's theory of 
non-violence and his non-violent method of Satyagraha proved 
to be very successful and once again the faith and 
confidence of the Indian people as well as of the Indian 
nationalist leaders in Gandhiji's theory and method of 
non-violence were strengthened to a great extent. For the 
first time the Indian people - particularly the peasants and 
the workers were given the lessons in a non-violent struggle 
against the economic oppression. The successful applications 
of Satyagraha at three occasions consecutively awakened the 
Indian people to a new conciousness of the moral and 
spiritual strength and they became fearless. In return/ 
Gandhiji built up a powerful mass following behind his 
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non-violent leadership by proving the viability and 
feasibility of his non-violent method of Satyagraha. 
The Champaran Ahmedabad and Kheda Satyagrahas were 
applied to limited spheres for the achievement of specific 
and abstract objectives at regional levels. But in 1919/ 
Gandhiji ultimately found a suitable chance in the Rowlatt 
Bills to launch his Satyagraha at the national level for the 
first time against the exploitative and oppressive system of 
the British rule. In April/ 1919/ Gandhiji launched his 
famous nation-wide Rowlatt Satyagraha Movement to achieve 
the demand of repealing of the Rowlatt Acts which had 
suspended the civil liberties of the Indian people and 
politicians alike. Gandhiji exhorted the people to resort to 
the Satyagraha in the forms of peaceful and non-violent 
hartal/ all over India/ fastings and prayers and limited 
civil disobedience by printing and selling the proscribed 
books and literatures. Though Gandhiji failed in attaining 
his demand/ but he succeeded tremendously in arousing and 
manifesting the national feelings of the Indian people 
against the British rule and/ thereby/ shaking the immoral 
exploitative edifice of the imperial and colonial power. The 
Rowlatt Satyagraha received an instant moral response and 
support from the Indian people almost all over the country. 
But even then Gandhiji suspended the Rowlatt Satyagraha for 
the time being owing to the use of violence by the 
Government and the counter-violence committed by the Indian 
people at several places all over India/ as for Gandhiji/ 
the theory and practice of unadulterated non-violence were 
dearer than the national interest. However/ through the 
successful launching of the Rowlatt Satyagraha at all-India 
level/ Gandhiji emerged as the national leader capable of 
mobilizing the people against the unjust, exploitative and 
immoral laws of the British Government. He succeeded in 
mobilizing the new forces of Indian nationalism behind his 
leadership which changed' the entire course and direction of 
the Indian National Movement in the later years. 
CHAPTER-8 
In chapter 8/ we have discussed and analysed the 
non-violent role of Gandhiji and its impact on the Indian 
National Movement from 1919 to 1929. Though Gandhiji had 
suspended the Rowlatt Satyagraha owing to the occurrence of 
counter-violence^ he was determined to fight against the 
injustices and tyrannies of the British rule exclusively 
with the help of his non-violent methods of Satyagraha. 
Therefore, he was in search of a suitable chance to relaunch 
his Satyagraha movement which he found in the form of the 
Khilafat question. The Indian Muslim leaders of the Khilafat 
agitation invited Gandhiji to lead their movement which 
Gandhiji accepted without any hesitation because he wanted 
to serve his Muslim brethren in order to bring a permanent 
unity between Hindus and Muslims. Gandhiji exhorted the 
Indian Hindus to help the Muslims without any bargain by 
fighting unitedly for the redress of their Khilafat demands. 
Gandhiji launched the Khilafat Movement on 1st August/ 1920 
with massive support of both the Muslims and the Hindus. 
However/ at this juncture both the Congress as well as 
Gandhiji needed each other to fight against the British 
injustices. Hence/ at the Calcutta Special Session of the 
Congress in September, 1920, Gandhiji moved a resolution on 
the non-violent Non-cooperation and got it passed. Thus/ 
Gandhiji entered the Congress only when he succeeded in 
influencing its policies and programmes. This resolution of 
Gandhiji was ratified by the annual session of the Congress 
at Nagpur in December/ 1920. The Nagpur Session also passed 
Gandhiji's resolutions for the adoption and implementation 
of his Constructive Programme which was a training course 
for the non-violent armies. Gandhiji also brought a radical 
change in the constitutional structure of the Congress 
making it dynamic/ democratic and functional in true sense 
of the terms. 
The resolution on the non-violent Non-Cooperation 
moved by Gandhiji and approved by the Congress included 
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three demands/ viz./ the demands for the redress of the 
Khilafat and the Punjab wrongs and the demand for the attainment 
of Swaraj to be achieved by all legitimate and peaceful 
means. ThuS/ Gandhiji launched his famous non-violent 
Khilafat Non-Cooperation Movement from the platform of the 
Conyress with active sup^jort of the Hindus and Muslims all 
over India. From January/ 1921/ the non-violent Khilafat-Non 
Cooperation Movement started to gain momentum very rapidly 
all over India. Almost all communities/ sections and classes 
of the Indian people - Hindus/ Muslims/ Sikhs/ peasants/ 
workers/ students, teachers and lawyers began to 
non-cooperate with the British Government in their 
respective fields of life bringing the government 
machinaries to a stand-still. The non-violent methods of 
boycott of foreign cloth/ picketing of liquor shops/ 
surrender of titles of honour/ resignation of posts and 
services/ boycott of schools/ college and law courts and 
the revival of the Swadeshi spirit were resorted to very 
successfully at all-India level. Non-payment of taxes and 
defiance of forest laws were also resorted to all over 
India/ though they were not sanctioned by Gandhiji. However/ 
the British Government started to repress the Movement 
ruthlessly/ undemocratically and violently. In consequence/ 
the non-cooperators consisting of both Hindus and Muslims 
committed a counter-violence at chauri chaura by setting 
fire to the police station/ burning and killing 21 
policemen. The theory of non-violence of Gandhiji was 
defeated in practice and/ hence/ Gandhiji called off the 
Non-Cooperation Movement. The Congress endorsed Gandhiji's 
decision. The British Government held Gandhiji responsible 
for the mob violence at chauri chaura and arrested him. 
Gandhiji was sentenced to six year's simple imprisonment. 
With the arrest of Gandhiji the Non-Cooperation-Khilafat 
Movement came to a virtual end. 
Though the British Government had been successful in 
suppressing the Khilafat-Non-Cooperation Movement and though 
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the Movement had failed in attaining its three demands/ even 
then the Movement succeeded in mobilizing the people of 
India - both literate and illiterate and, thereby, shaking 
the immoral foundations of the British rule. Gandhiji, 
through the application of his non-violent methods and 
through the suspension of the movement when the people 
resorted to mob violence, proved the justness and 
genuineness of the Indian demands and his theory and 
practice of non-violence. Gandhiji was waging a moral 
warfare of moral hegemony against the immoral and 
exploitative systems of the British rule. Therefore, he 
tried to adhere to his theory and practice of non-violence 
and, thereby, win over the moral support of both the Indian 
people as well as of the world in order to move the 
Britishers to realize their misdeeds and correct them. 
Gandhiji had also been successful in mobilizing and bringing 
the Muslims of India into the main stream of the Indian 
National Movement for the first time,though the Hindu-Muslim 
unity did not last long. 
Though after the arrest of Gandhiji, the Indian 
National Movement went into passivity and the Indian 
National Congress was divided into Pro-changers and 
No-changers, yet once again Gandhiji resumed the leadership 
of the Congress to lead the Indian National Movement through 
his theory and methods of non-violence. The Lahore 
Independence Resolution approved by the Congress at its 
Lahore Session in December 1929 authorised Gandhiji to 
launch the non-violent Civil Disobedience Movement for 
attaining Complete Freedom (Purna Swaraj) from the British 
yoe. Thus, Gandhiji became the sole pilot of the Indian 
National Movement in 1929. 
CHAPTER-9 
In chapter 9, we have discussed and analysed the 
non-violent role of Gandhiji and its impact on the Indian 
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National Movement from 1930 to 1948. In March 1930 Gandhiji 
launched his famous non-violent mass civil Disobedience 
Movement otherwise known as the Salt Satyagraha for 
attaining Complete Freedom of India from the British yoke. 
However/ this time Gandhiji was taking every possible 
precaution to ensure the Movement violence-free. Therefore/ 
he himself began the Movement with the help of his seventy 
eight Ashramites who were well versed in the theory and 
practice of non-violence. For this reason, initially/ 
Gandhiji confined the Civil Disobedience Movement to the 
peaceful violation of the Salt laws only. Hence/ Gandhiji 
alongwith his seventy eight Satyagrahis heralded the Salt 
Satyagraha on 6th April/ 1930/ at the Sea-shore of Dandi by 
making and using the Salt without paying any tax for it. 
Soon the entire nation followed the foot steps of Gandhiji 
all over India. The Salt Satyagraha was resorted to 
everywhere with a great enthusiasm in a non-violent manner. 
The people all round the Indian coasts started to make/ sell 
and use the illicit Salt. However/ as the Salt Satyagraha 
advanced non-violently/ Gandhiji allowed to resort to other 
non-violent weapons of the Civil Disobedience and 
Non-Cooperation such as the boycott of foreign cloth/ of law 
courts and of schools and colleges (known as the triple 
boycott)/ picketing of liquor shops/ surrender of the titles 
of honour/ resignation from the posts and the non-payment 
of taxes. 
Though initially the Government remained silent but as 
the Civil Disobedience Movement started to spread all over 
India like wild fire within a week, the Government began to 
suppress the Movement with heavy hand in spite of the fact 
that the Movement was by and large non-violent. The 
Government crossed its all limits in repressing and 
suppressing the Movement. The police fired at several places 
without any justifiable ground killing and wounding many 
people. Almost all leaders of the Congress including 
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Gandhiji were arrested. But even then the people carried on 
bravely the non-violent Civil Disobedience Movement all over 
India. The violation of Salt laws^ non-payment of taxes and 
defiance of forest laws continued. In the absence of 
Gandhiji/ the Dharasana episode proved that the people had 
learnt the lessons in the non-violence of the brave. 
However/ the Government also continued to repress and 
suppress the Movement without any relaxation. 
However, in the meantime/ the first Round Table 
Conference was convened in London on 12 November, 1930 
without the Congress to formulate a constitution of India 
acceptable to all parties and minorities. But no agreement 
was reached and ultimately the Conference was suspended on 
19 January/ 1931 in order to enlist the cooperation of the 
Congress in discovering solutions to the problems of 
political and economic unrest in India. The British prime 
Minister, Ramsay MacDonald expressed the hope for enlisting 
the services of the Congress in the Second Round Table 
Conference. Consequently/ Lord Irwin, the then Viceroy of 
India released almost all the leaders of the Congress 
including Gandhiji. Lord Irwin initiated talks with Gandhiji 
to defuse the political deadlock in India on equal footings. 
Their talks culminated in a pact known as the Gandhi-Irwin 
Pact or Delhi Pact. Through this pact/ for the first time. 
Lord Irwin on behalf of the British Government treated the 
Congress sympathetically conceding the right to make salt 
for consumption without paying any tax along the coast of 
India. ThuS/ the Gandhi-Irwin Pact raised the moral tempo of 
the Indian people and in return Gandhiji suspended the Civil 
Disobedience Movement for the time being Authorised by the 
Congress Gandhiji sailed for London on 29 August, 1931, to 
represent the Congress at the Second Round Table Conference. 
Gandhiji was not very hopeful of any good outcome of the 
Conference, as the new viceroy Lord Willingdon had started 
to violate the provisions of the Gandhi-Irwin Pact by 
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resorting to fresh repressive Draconian measures. Moreover, 
Gandhiji had been having a living faith only in the 
non-violent power of the people to attain the demands of the 
Congress in India not in England. However, being a true 
Satyagrahi he trusted the opponent and attended the 
Conference. But the Conference was lost in the useless 
deliberations for the finding out constitutional safeguards 
for the minorities. The conference did not discuss the 
question of complete freedom for which the Congress had 
launched the Civil Disobedience Movement under the 
leadership of Gandhiji. The Conference even failed to 
resolve the minorities question. Rather it further 
complicated the problem by raising and supporting the demand 
of Separate Electorates for the class of Untouchables. 
Though Gandhiji raised the question of Complete freedom, but 
failed to win over the Britishers and thus he returned 
empty-handed. 
In the meantime, -the British Government headed by the 
Viceroy, Lord Willingdon was busy in violating the pious 
provisions of the Gandhi-Irwin Pact. When Gandhiji returned 
to India, he received the disheartening news of the 
continued government brutal repression. Gandhiji expressed 
his anguish over the government violations of the Pact by 
writing to Lord Willingdon, but he was not payed any 
respectable heed. Ultimately, Gandhiji was again forced to 
resume the non-violent mass Civil Disobedience Movement to 
attain the Congress demand and the dignity and honour of the 
Indian people. The Congress once again authorised Gandhiji 
to resume the Movement and Gandhiji became ready for the 
non-violent war. But, this time, the British Government did 
not allow Gandhiji and the Congress to resume the Movement 
and resorted to a pre-emptive strike against them in 
January, 1932. Gandhiji including almost all the leaders of 
the Congress were arrested, all the Congress organizations 
were declared illegal and civil liberties were snatched 
iio 
away. However/ these undemocratic actions of the Government 
provoked the people to intensify the defiance of the 
ordinances leading to their arrestings in a large number. 
The people went on defying the Draconian ordinances very 
bravely all over India. But slowly and gradually, the 
Government successed to repress and suppress the people's 
non-violent response and/ thuS/ the Civil Disobedience 
Movement petered out in the face of the continued government 
brutal repressions and in the absence of the Indian leaders 
and organizations. 
However/ the announcement of the riacDonald Award in 
August/ 1932/ changed the entire course of political 
situations in India. The MacDonald Award/ otherwise known as 
the Communal Award awarded the Separate Electorates to the 
Untouchables and Gandhiji, still in jail went on an 
indefinite fast unto death as he had earlier told to oppose 
any system of Separate Electorates for the Untouchables. 
Gandhiji thought that such system would divide the Hindu 
community and/ thereby/ would weaken the national unity. 
However/ the indefinite fast of Gandhiji exhorted the caste 
Hindu leaders to hammer out an agreement with the 
Untouchable leaders according to Gandhiji's wishes. This 
pact came to be known as the Poona Pact which abandoned the 
idea of Separate Electorates for the Untouchables/ and/ 
instead/ conceded 147 reserved seats for the Untouchables in 
the provincial Legislatures and in the Central Legislature 
eighteen percent of the total. The British Prime Minister 
gave his assent to the Poona Pact. Thus/ Gandhiji succeeded 
in keeping the Untouchables within the fold of the Hindu 
community and the national unity among the Hindus intact. 
However/ Gandhiji did not stop here and after the 
final release from jail on 23rd August/ 1933/ he embarked on 
an expidition to propagate, spread and implement his 
non-violent ideal of the removal of Untouchability and other 
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items of the Constructive programme all over India with 
missionary zeal. Gandhiji did so because he did not want 
mere poitical freedom of India from the British yoke/ but he 
also wanted moral/ spiritual and religious regeneration of 
India. Moreover/ he considered the observance of various 
ideals of the Constructive Programme as the foundation of 
non-violent Non-cooperation and Civil Disobedience. As the 
Indian National Movement had reached to a point of poitical 
deadlock/ Gandhiji suspended the Civil Disobedience Movement 
strategically and prudently on 7 April/ 1934, and replaced 
it with the implementation of the Constructive Programme at 
national level. The Harijan works of Gandhiji produced good 
results in bringing the Harijans into the main stream of the 
Indian National Movement. 
However/ many leaders of the Congress charged Gandhiji 
with the allegation of diverting the national attention from 
the main political question/ i.e., the freedom of India. 
Therefore/ they wanted to change both the leadership as well 
as the policy of Civil Disobedience and/ instead/ wanted to 
revive the Swaraj Party in order to fight the general 
elections/ enter the councils and wreck the Government from 
within. This time/ Gandhiji also wanted to retire from the 
Congress and devote himself fully to the Harijan work. 
Finally/ Gandhiji resigned his membership of the Congress 
when he failed in changing the Congress creed from the 
"attainment of Swaraj by all peaceful and legitimate means" 
to "by truth and non-violent means" at the Bombay Session of 
the Congress on 25 October/ 1934. However/ although Gandhiji 
had retired from the Congress/ yet he continued to watch/ 
guide/ advise/ supervise/ cooperate and assist the Congress 
in leading and directing the Indian National Movement. With 
the support/ cooperation and advice of Gandhiji/ the 
Congress fought the General Elections to the Provincial 
Councils held in February/ 1937, and formed the Ministries 
in order to implement the various items of Gandhiji's 
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Constructive Programme and wreck the Government from within. 
But from 1934 to 1939/ Gandhi ji remained away from the 
active Indian politics in the sense that he did not launch 
any fresh non-violent political mass movement. During this 
period/ Gandhiji continued to recuperate and build up the 
damaged and demoralised fighting spirit of the Indian people 
through the Constructive Work for the next phase of the 
non-violent struggle. 
In this chapter/ we find that Gandhiji's theory and 
method of non-violence once again succeeded in mobilizing 
and exhorting the Indian masses to further shake and erode 
the immoral foundations of the British rule. The 
Gandhi-Irwin Pact provided a moral impetus to the Indian 
National Movement. However/ unlike the Khiafat-Non-Coopera-
tion Movement of 1920-22/ the Civil Disobedience of 1930-34 
failed partially in bringing the bulk of the Muslim 
population into the main stream of the Indian National 
Movement. Though Gandhiji had made a sincere effort to win 
over Mr. Jinnah in order to remove the Hindu-Muslim communal 
problem/ but he could not achieve any break-through owing to 
tough and adamant posture adopted by Jinnah, Since then/ the 
Hindu-Muslim communal problem went on accentuating and 
complicating. But Gandhiji never ceased to resolve the 
problem. 
CHAPTER-10 
In chapter 10/ we have discussed and analysed the 
non-violent role of Gandhiji and its impact on the Indian 
National Movement from 1940 to 1948. With the outbreak of 
the Second World War in September/ 1939/ the Indian National 
Movement once again started to receive a political momentum 
and ultimately the Movement launched its final phase of 
struggle in 1940. Once again Gandhiji was called on and 
authorised by the Congress at its Ramgarh session on 20 
March/ 1940 to launch the non-violent Civil Disobedience 
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Movement for attaining Complete Freedom from the British 
yoke. Howevery in the meantime the Muslim League in the same 
month of March/ 1940/ passed an important resolution at 
Lahore demanding a Separate independent state for Muslims on 
the basis of 'two nations theory* and/ thuS/ the League laid 
the foundation of future Pakistan. At this juncture/ the 
League's demand for a separate homeland/ i.e., for the 
creation of Pakistan by dividing the mother India fanned the 
flame of communalism and provided a setback to the cause of 
the Indian National Movement by giving an excuse to the 
British rulers to deny complete freedom to India unless and 
until the problems of the Minorities were solved 
satisfactorily. 
Therefore, Gandhiji did not thought it prudent and 
feasible to launch any non-violent mass civil disobedience 
in the absence of communal harmony. Gandhiji also avoided 
mass civil disobedience because he did not want to embarrass 
the Government during the war period as after all Britain 
was fighting against fascism to protect democracy. However/ 
he did not sit idle. Rather/ he launched the non-violent 
Individual Civil Disobedience and applied it only against 
the government ban on the right of free speech. Gandhiji 
announced the Individual Satyagarah on 13 October/ 1940 and 
Vinova Bhave was chosen by Gandhiji as the first to offer 
the individual Satyagraha by speaking and preaching the 
people against dragging India into the second World War. 
After/ Vinova/ many important nationalist leaders asserted 
the right to freedom of speech by openly speaking against 
the government war efforts in India and courted arrest. 
During 1940-41 more than 20000 civil resisters were 
convicted. But they remained fully non-violent. In 
consequence/ both the war situations in the world as well as 
political conditions in India forced the British Home 
Government to send the Cripps Mission to India in March/ 
1942/ to conciliate the Indian leaders in order to enlist 
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their support in the war effort. But the Mission failed in 
achieving its mission as it did not concede the Indian 
demand of complete freedom. Instead it suggested the 
dominion status and even not during the pendency of war, 
rather after the termination of the world war and with the 
possible secession of Muslim majority provinces. Hence/ both 
the Congress and Gandhiji as well as the League rejected the 
Cripps Mission. The Congress rejected the Cripps Mission 
because it did not accept the demand of complete freedom 
immediately and the League rejected it because it failed to 
concede the demand of Pakistan immediately. 
The failure of the Cripps Mission strengthened the 
nationalist view that the Britishers would not part with 
power easily and, thus/ destroyed the last hope for a 
peaceful and honourable transfer of power. Now both the 
Congress and Gandhiji started to assert the demand for 
complete freedom in a more rhetoric manner than earlier. 
Rather/ Gandhiji became more Stubborn and voiced the demand 
for the complete withdrawal of the Britishers from India as 
soon as possible. Consequently, Gandhiji drafted the famous 
Quit India Resolution which was adopted by the Congres 
Working Committee at Wardha on 14 July, 1942. In the event 
of being rejected the demand of 'Quit India* by the 
Britishers, the Quit India resolution pledged to launch a 
non-violent mass Civil Disobedience Movement under the sole 
leadership of Gandhiji. Finally/ the all-India Congress 
Committee ratified the Quit India resolution at Bombay on 8 
August/ 1942 and Gandhiji gave his famous call 'Do or Die' 
which aroused among the Indian masses a fresh wave of 
patriotic sentiments and emotions for making India 
completely free from the British yoke. But at the same time/ 
Gandhiji explained the real meaning of the 'Do or Die' to 
the people. He defined it as the people would either make 
India free non-violently or die in the attempt. The people 
would not live to see the perpetuation of their slavery. 
In fact/ through this call, Gandhiji exhorted the people to 
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shed fear and show bravery and determination by 
non-violently sacrifycing their lives in the process of 
making India free from the British yoke forever. Gandhiji 
called this struggle as his last struggle. 
However^ the British Government once again did not 
allow Gandhiji and the Congress to formally launch the Quit 
India Movement according to their programme and resorted to 
a pre-emptive strike against them in the early hours of 9 
August/ 1942 by arresting Gandhiji including the top leaders 
of the Congress/ as it had done in January/ 1932. However/ 
the illegal arrestings of Gandhiji and other front leaders 
of the Congress resulted in spontaneous uprisings all over 
India which failed to make a difference between non-violence 
and violence. At several places/ the people damaged and 
destroyed the government symbols and attacked the European 
community. The Government blamed Gandhiji for the outbrust 
of popular violence. Though Gandhiji condemned the people's 
violent activities/ but refused to shoulder responsibility 
for them. Rather he held the Government responsible for them 
as it had goaded the people to commit violence by arresting 
their leaders without any justifiable reason. But the 
British Government showed neither any sign of nor took any 
step for conciliation. Instead/ the Government went on 
crushing the uprisings with heavy hands and brutal 
repressions. Thouyh the 42-Movement failed to remain fully 
non-violent, like the Civil Disobedience Movement of 1930-34 
and petered out within a few months, yet it aroused a very 
strong popular wave in favour of attaining complete freeom 
from the British yoke. It further shook and eroded the 
immoral foundations of the British colonialism and 
imperialism. 
However/ Gandhiji was released by the new Viceroy/ 
Lord Wavell on 6 May, 1944 on the ground of bad health. Now 
Gandhiji tried to offer co-operation to the Government in 
its war efforts in order to attain an honourable transfer of 
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power and advised the Congress not to offer any mass civil 
disobedience in view of the changed conditions. Gandhiji 
also advised the Government to form a national government 
responsible to the central Assembly. But the viceroy turned 
down the request of Gandhi ji and declared that no 
constitutional development was possible^ unless and until 
the problems of the Minorities were not solved. 
Therefore/ Gandhiji restarted a fresh and determined 
effort to solve the communal differences particularly 
between the Hindus and the Muslims through a long 
negotiations with Mr. Jinnah. But Gandhi-Jinnah talks proved 
to be failure as Mr. Jinnah was rigid for the demand of 
Pakistan on the basis of two-nations theory. Initially 
Gandhiji was not ready for the division of mother India. 
However/ later on/ in order to win over Jinnah/ Gandhiji 
became ready to accept the demand of Pakistan, but not on 
the basis of two-nations theory/ rather on the basis of 
Rajaji Formula i.e., on the basis of the right of 
territorial self-determination. Gandhiji was not ready to 
accept that the Hindus and Muslims were two different 
nations and could not live together. Gandhiji condemned the 
two-nations theory and warned that such socially poisonous 
ideology would create a permanent enmity between the Hindus 
and Muslims. But Mr. Jinnah rejected outrightly the Rajaji 
Formula and remained committed to the League's Lahore 
R solution of 1940 demanding the creation of Pakistan on the 
basis of two nations theory. Thus, the Hindu-Muslim communal 
problem remained unresolved and the Congress and the League 
could not unite. 
However/ in September 1945/ the Labour Government 
declared its intention through the Viceregal announcement to 
establish full self-government in India. But at the same 
time, the Viceregal announcement expressed a deep concern 
for the constitutional settlement of the minorities/ 
problems. Accordingly, the general elections were held in 
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which the Congress scored a thumping majority in almost all 
the Hindu majority provinces. The League swept the pools in 
the Muslim majority provinces. Thus/ there was a communal 
polarisation which enabled Mr. Jinnah to assert his demand 
for Pakistan in a more rhetoric manner. However/ after the 
formation of the Ministries/ the Home Government declared in 
March 1946 to end the British control of India and 
accordingly sent the Cabinet Mission to India to find out 
widely plausible constitutional provisions/ ways and means 
for the smooth transfer of power to the Indian hands. The 
Cabinet Mission emerged with a plan popularly known as the 
cabinet Mission Plan or the State Paper on 16 May, 1946. The 
Plan rejected the demand of Pakistan on the ground of 
unfeasibility and unstability from security and economic 
point of view. Instead/ the Plan proposed to establish a 
federal constitution in three tiers - a Union of India at 
the top/ provinces and states at the bottom/ and in between/ 
voluntary groupings of regions which would allow Muslim 
cohesion without cesession. The plan also proposed to set up 
an Interim Government and a Constituent Assembly to carry on 
the Indian administration during the interim period and to 
formulate the Constitution of free India with a Structure 
Safeguarding the minority rights. Gandhiji trusted and 
British intention to part with power more than the 
provisions of the Plan. However, he was happy over the 
British decision to keep India united and/ therefore, he 
suggested the Congress to accept the Plan. The Congress 
obliged Gandhiji partially as it accepted only the short 
term-provisions but rejected the long-term provisions of the 
Plan. Very soon differences began to arise between the 
Congress and the League on the questions of the Musim 
nominations to the Interim Government formation of the 
Constituent Assembly and the groupings of the Provinces. The 
crisis deepened badly when the League declared to achieve 
the demand of Pakistan through the Direct Action. The Direct 
Action Day resulted in Hindu-Muslim riots in Bengal and 
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Bihar. Gandhiji went to Bengal and Bihar and succeeded in 
resotring communal peace and harmony. However, at last the 
Cabinet Mission Plan proved to be failure and the Home 
Government sent Lord Mountbatten to India as the new Viceroy 
to effect the transfer of power to the Indian hands by June 
1948 and quit forever. Lord Mountbatten discussed with the 
leaders of both the Congress as well as the League and 
emerged with a plan popularly known as the Mountbatten Plan 
on 3 June 1947. The Plan proposed to transfer the power to 
two Dominions - India and Pakistan by August, 1947 instead 
of June/ 1948. Gandhiji opposed tooth and nail the partition 
of India and in order to keep India united requested Lord 
Mountbatten even to handover the entire power to Mr. Jinnah. 
But Gandhiji failed on this front in convincing Lord 
Mountbatten as well as the Congress which accepted the Plan 
readily. The League also accepted the Plan and finally the 
Indian Independence Act was passed ending the British rule 
and dividing India into two parts. Gandhiji won, but 
partially. India got complete freedom and the Britishers 
quit India, but the mother India was divided. Gandhiji could 
not succeed in keeping India undivided. 
However, the partition of India was quickly followed 
by Hindu-Muslim communal riots in Bengal, Bihar, Punjab and 
Delhi. Gandhiji again went to Bengal and Bihar and restored 
peace and communal harmony. Gandhiji also succeeded in 
establishing peace and communal harmony in Delhi and thereby 
converted many of the wrong-doers to non-violence. But a 
fanatic and misguided man named Nathuram Vinayak Godse 
belonging to the Hindu Mahasabha did not like gandhiji's 
efforts for making the Hindus and Muslims friends of each 
other and, therefore, killed Gandhiji on 30 January, 1948 in 
Delhi in order to eliminate him physically. But Godse could 
not eliminate Gandhiji's theory of non-violence. Both the 
Hindus as well as the Muslims payed their homage to Gandhiji 
and to his theory and practice of non-violence by starting 
to learn to co-exist. 
CHAPTER-11 
CONCLUSION 
Gandhiji preached and practised the theory of 
non-violence/ not as a policy and expediency, but as a 
principle/ as a Conviction and Creed. Gandhiji interpreted 
non-violence in terms of not only non-injuring/ non-harming 
and non-killing/ but also in terms of Truth, Love, Soul, 
Morality, Justice/ Liberty,Equality and Fraternity. He 
emphasized these virtues in society, religion, economics as a 
means and methods for the attainment of both the material 
welfare as well as the spiritual salvation of the 
individuals. This is so because/ for Gandhiji 'Ends and 
Means' were convertible terms. He was convinced that if the 
end is good and noble, it cannot be achieved by evil and 
immoral means. If a morally reprehensible means is adopted 
and applied for the achievement d- a noble end/ thf^ n the end 
would be pervertd. Therefore, a moral and noble end could 
only be attained through a worthy and moral means 
According to Gandhiji, the worthy/ noble and moral means is 
the principle of non-violence. Gandhiji strongly believed 
that the adoption and application of the theory of 
non-violence as a guiding principle/ as a means and method 
would lead to the establishment of a pre-dominantly 
non-violent society free from evils/ ills/ injustices, 
conflicts, hatred, enmity, wars and all types of covert and 
overt violence and exploitations. 
Hence,Gandhiji outrightly and categorically rejected 
all types of violent means and methods for the achievement of 
a worthy end and goal. Instead, Gandhiji evolved and developed 
a powerful non-violent method, (giving it the name Satyagraha. 
Gandhiji defined Satyagraha as a Non-violent force or 
Truth-force, Love-force or Moral-force or Spiritual-force and 
Suggested to adopt and apply if in every field of life. The 
aim of Gandhiji was to cure ills, remove evils, injustices 
and exploitations solve problems and thereby inculcate 
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virtues/ establish peace and justice and bring moral/ 
spiritual and material happiness, freedom and development. 
Gandhiji equipped his armoury of Satyagraha with all the 
essential weapons of non-violent action such as the 
Constructive Programme/ Purificatory Devices, Non-cooperation 
and Civil Disobedience. In this v/ay, we observe that Gandhiji 
radicalized and revolutionized the traditional concept and 
meaning of non-violence by establishing an ethical and moral 
relationship between ends and means and using Truth/ God/ 
Soul/ Love/ Morality and Spirit as a force to fight evils/ 
injustices/ exploitations and various other forms of violence 
and brute force. Moreover/ Gandhiji spiritualized and 
moralized economics and politics by basing them on the 
ethical/ moral and humanitarian foundations and advised to 
use them for the realization of Truth, or God or Salvation 
(Moksha) through the service of the poorest/ lowliest, 
exploited, suppressed and oppressed. ThuS/ in the hands of 
Gandhiji/ non-violence became an efficacious social/ moral/ 
spiritual/ religious/ economic and political technique of 
action and change for good. Through the application of 
Satyagraha/ Gandhiji wanted to convert the exploiters and 
enemies to goodness and non-violence and thereby purge the 
individuals, society and the state of evils/ ills/ violence 
injustices and exploitations. 
This is the reason Gandhiji, after returning back from 
South Africa/ took active participation in the Indian National 
Movement and applied his theory and method of non-violence 
otherwise known as the Satyagraha first to attain specific 
grievances and then to achieve the freedom of India from the 
British exploitative domination and yoke. Through the 
successful application of the Champaran/ Kheda, Rowlatt 
Satyagrahas, and the Khilafat-Non-cooperation Movement of 
1920-22, the Bardoli Satyagraha of 1928, the Civil 
Disobedience of 1930-34 and finally the Quit India Movement, 
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Gandhiji mobilized and exhortd the downtrodden/ 
poverty-stricken/ demoralized and unarmed masses of India 
through length and breadth to fight against the injustices 
and exploitations heaped upon them by the British Government. 
And Gandhiji succeeded to a great extent in eroding/ shaking 
and demolishing the immoral/ colonial and imperial 
foundations of the British Raj. There was a time vAienthe Indian 
National Movement had been left leaderless, directionless and 
bewildered owing to revalries between the Moderates and the 
Extremists created and fueled by the British policy of 
'Divide and Rule'. But Gandhiji/ through the application of 
his theory and method of non-violence mobilized and awakened 
the bewildered and demoralized people of India agaist the 
imperial and colonial forces and/ thereby/and rejuvenated 
accelerated the Indian National Movement. Particularly from 
1930 to 1942/ Gandhiji intensified his non-violent struggle 
for making India free from the British yoke. Keeping in mind 
the people's limited capacity to bear hardships and 
sufferings for a long time/ Gandhiji led the Indian Natioal 
Movement in a struggle-truce-struggle manner which ultimately 
forced the British Government not only to concede complete 
freedom to India but also to quit India forever. Thus we 
observe that Gandhiji's theory and method of non-violence 
proved to be a boon for the unarmed Indian masses suffering 
from poverty and destitution who achieved their independence 
with the least destruction of material wealth and human 
lives. The power was transferred peacefully without any blood-
shed leaving behind a legacy of non-violent strugge for the 
establishment of fundamental rights/ civil liberties/ 
democratic principles and above all human dignity and 
respect. 
However/ the vivisetion of India and Hindu-Muslim 
communal riots both before and after the partition of the 
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mother country provided a severe blow to the non-violent 
efforts of Gandhiji to keep India and the Hindus and Muslims 
united. However, Gandhiji never lost his unflinching faith in 
his theory and method of non-violence and in the inherent 
goodness of human nature. This is the reason he fought 
single-handedly for quenching the fire of communal frenzy and 
finally succeeded in establishing communal horraony and peace. 
But a fanatic and misguided man named Nathuram Vinayak Godse 
belonging to the Hindu Mahasabha did not tolerate Gandhiji's 
secular efforts and killed him brutally on 30 January, 1948 
in Delhi. Though Godse succeeded in eliminating Gandhiji 
physically, but he could not succeed in exploding Gandhiji's 
theory and practice of non-violence. The martyrdom of Gandhiji 
brought both the Hindus and Muslims close to each other and 
taught them the lessons in peaceful co-existence and 
secularism. 
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CHAPTER - 1 
I N T R O D O C T I O N 
The Indian National Movement was one of the biggest 
liberation movements against imperialism and colonialisir. The 
Movement continues to be a living and powerful source of 
inspiration for nations that refuse to accept foreign 
domination and exploitation; for nations that respect 
freedom/ dignity, liberty, equality, fraternity and 
democratic and secular institutions. The Indian National 
Movement provides ideal and novel examples of nationalism and 
patriotism which may be adopted and pursued in order to root 
out and demolish the undemocratic institutions of 
colonialism, neo-colonialism, imperialism, racialism, 
feudalism and other forms of hidden and naked tyranny and 
exploitation. It is widely accepted that Gandhiji played an 
important/ crucial and pivotal role in keeping the Indian 
Natioal Movement predominantly non-violent. He passionately 
and zealously adopted and applied his theory and method of 
non-violence to make India free from the British yoke. 
Gandhiji formulated and implemented his non-violent method of 
Satyagraha in the Indian National Movement repudiating all 
sorts of violence for the purpose of attaining freedom of 
India. However, in spite of this fact, there are varying 
interpretations of the role of Gandhiji and the impact of his 
theory of non-violence on the Indian National Movement. 
Gandhiji has been severely and bitterly criticised for his 
decision to co-operate with the Britishers durig the First 
World War and to suspend the Khilafat-Non-Co-operation 
Movement at a time when the movement was at its peak. The 
critics make allegatios that the decision of Gandhiji to 
suspend the Non-Co-operation Movement was unwise from the 
political view point. Gandhiji has also been criticised for 
his failure to attain freedom of India during the Civil 
Disobedience Movement of 1930-34 and for his famous call "Do 
or Die" during the Quit India Movement. The critics allege 
that through this call Gandhiji had deviated from his theory 
and practice of non-violence as a creed and conviction as 
this call had given a covert and hidden permission for using 
any kind of means/ even violence to oust the Britishers from 
India. Gandhiji is also held resposible for communal 
differences between the Hindus and the Muslims/ between the 
caste Hindus and the Untouchables and, above all/ for the 
partition of India. Hence, in order to remove the dust of all 
such controversies/ as well as to prove the soundness, 
viability, feasibility and efficacy of Gandhiji's theory of 
non-violence, it is necessary and indispensable to undertake 
empirical research in Gandhiji's theory of non-violence and 
its impact on the Indian National Movement, specially from 
1930 to 1948. Thus the role of Gandhiji can be analysed and 
compared with other elements, trends and factors. For this 
reason, the present thesis aims at investigating the 
credibility of such criticisms levelled against Gandhiji as 
well as discovering the manner and direction in which 
Gandhiji's theory of non-violence affected the Indian 
National Movement. Therefore, the thesis also seeks to study 
in detail Gandhiji's theory of non-violence and its various 
dimensions and methods for securing justice and freedom for 
India. 
Chapter 2 which follows deals with the theoretical 
aspects of non-violence as understood, defined, interpreted, 
developed, and practised by Gandhiji. The chapter tries to 
study very extensively the various psychological/ ethical/ 
religious and socio-politic-economic dimensions given by 
Gandhiji to the theory and practice of non-violence. 
Chapter 3 deals with the views and opinions of 
Gandhiji regarding the use of non-violence as a guiding 
principle, as a means and method for solving all types of 
problems of the individual, society and the state. The 
chapter also deals with the non-violent method of Gandhiji 
termed as Satyagraha which according to Gandhiji is a moral 
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but powerful method for fighting evils/ injustices and 
tyrannies/ thereby establishing virtue, justice and peace. 
Chapter 4 deals with the political background of the 
conquest/ colonization and exploitation of India by the 
British East India Company through wars/ itrigues, the policy 
of Divide and Rule, and through various colonial and imperial 
legislations. Acts and ordinances. The chapter gives a brief 
picture of the failure of the Indian rulers to check the East 
India Company from attaining political ascendency leading to 
the establishment of the Company's hegemony over India. 
Finally the chapter studies the causes and effects of the 
Revolt of 1857 which culminated in the transfer of the Indian 
sovereignty through the East India Company to the British 
Crown and Parliament and thus the process of colonization was 
completed. 
Chapter 5 deals with the causes and effects of the 
emergence and growth of the Indian nationalism in the 
Nineteenth century. The chapter tries to establish the fact 
that in the face of the ruthless and merciless political and 
economic exploitation of India and her natural resources by 
the Britishers/ the people of India began to feel united 
against their common enemy. They started to develop and 
strengthen the feelings and spirit of nationalism and 
patriotism which were pre-requisite factors for fighting the 
British exploitations, injustices and tyrannies. In almost 
all fields of life/ various nationalist reformers emerged who 
analysed/ theorised and exposed the evils of the British 
Government/ European culture and civilization and developed 
among the Indian people the spirit of patriotism and national 
unity. Thus, the chapter tries to establish the fact that 
these nationalist reformers were the pioneers of the Indian 
National Movement. 
Chapter 6 deals with the role of the Indian National 
Congress in the Indian National Movement from its foundation 
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in 1885 to the end of the Home Rule Movement in 1919. The 
chapter examines the political achievements and failures* 
during this period/ of both the Moderates and the Extremists 
and their impact on the Indian National Movement. 
Chapter 7 deals with the role of Gandhiji in the 
Indian National Movement from 1915 to 1919. The chapter tries 
to find out the causes and effects of the growing popularity 
of Gandhiji in Indian politics owing to the successful 
applications of his theory of non-violence and the 
non-violent method of Satyagraha to achieve the redress of 
various economic and political grievances of the Indian 
people. 
Chapter 8 deals with the intensification of the 
non-violent role of Gandhiji in the Indian National Movement 
from the launching of the Khilafat-Non-Co-operation Movement 
to the passage of the Independence Resolution at Lahore in 
1929. The chapter analyses the impact, during this period/ of 
Gandhiji's theory of non-violence and his non-violent method 
ofSatyagraha on the Indian National Movement. This impact is 
examined in terms of the unification and restfucturing of the 
Indian National Congress/ and political mobilization of the 
Indian masses against the imperial, colonial and exploitative 
rule of the Britishers. 
Chapter 8 deals with the non-violent role of Gandhiji 
in the Indian National Movement from 1930 to 193 9. The 
chapter makes a serious effort to study and analyse the 
efficacious impact of Gandhiji's theory of non-violence and 
his non-violent method of Satyagraha on the Indian National 
Movement in terms of launching the non-violent Civil 
Disobedience Movement or the Salt Satyagraha for attaining 
freedom of India from the British rule. The chapter also 
tries to study in brief the impact of Gandhiji's non-violent 
Civil Disobedience Movement on the political and communal 
differences between the caste Hindus and the Untouchables and 
between the Hindus and the Muslims. 
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Chapter 10 deals with the final phase of Gandhiji's 
non-violent role in the Indian National Movement from 1940 to 
1948. The chapter tries to investigate and analyse the impact 
of Gandhiji's ultimatum given to the British Government to 
quit India which ultimately forced the Britishers to part 
with power by conceding the Indian demand of complete 
freedom. The chapter also tries to study in brief the impact 
of Gandhiji's theory of non-violence on the Hindu-Muslim 
communal problems, the Congress-League differences, on the 
question of the partition of India and on the Hindu-Muslim 
communal riots in the wake of the partition of India. 
The last chapter 11 which is the concluding chapter 
examines and analyses the impact of Gandhiji's theory of 
non-violence on the Indian National Movement from 1915 to 
1948 with specific focus on the period of 1930 to 1948. The 
chapter delves into the political achievements and failures 
of Gandhiji's theory of non-violence in terms of India's 




CHAPTER - 2 
GANDHIJI'S THEORY OF NON-VIOLENCE 
(A) Nature and Meaning of Non-violence : 
Gandhiji was an ardent follower of the principle of 
non-violence in both theory and practice. He preached and 
practised the lofty age long virtue of non-violence 
ceaselessly throughout his life in every department of the 
world of activities. The whole life of Gandhiji was directed, 
regulated and moulded by the spirit of non-violence. 
In fact,the principle of non-violence was the breath 
of his life. At a place Gandhiji writes, "For me non-violence 
is not a mere philosophical principle, it is the rule and 
breath of my life". Again he reveals, "Non-violence is the 
first article of my faith. It is also the last article of my 
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creed". Throughout the world Gandhiji is known popularly 
more as a champion of non-violence than anything else. In 
this regard Prof. Raghavan Iyer says, "Although Gandhi 
regarded satya or truth as the highest value, his name is 
commonly identified with the concept of Ahimsa or 
„ 3 
non-violence . 
However, Gandhiji is not the pioneer of the doctrine of 
non-violence. Having unflinching faith in Indian spiritualism 
and philosophy of self-realization, he adopted the conceptual 
wealth of ahimsa or non-violence from the seers and 
philosophers of Asia and Europe and made an ethical capital 
1. N.B. Sen (ed.) Wit and Wisdom of Mahatma Gandhi, New 
Book' Society, New Delhi^l969,P. 164. 
2. M.K. Gandhi, Young India, 23.3.1992. 
3. Raghavan Iyer, The Moral and Political Thought of Mahatma 
Gandhi, Oxford University Press, New Delhi, 1973, p. 178. 
out of it for the realization of Truth which is God to 
him.* Gandhiji himself admits very frankly by saying, "There 
is no such thing as Gandhism I do not claim to have 
originated any new principle or doctrine". Again, Gandhiji 
points out, "I have nothing new to teach the world. Truth 
and non-violence are as old as the hills. All I have done is 
to try experiments in both on as vast a scale as I could. In 
doing so I have sometimes erred and learnt by errors. Life 
and its problems have thus become to me as experiments in 
the practice of truth and non-violence". 
However, Gandhiji's theory of non-violence 
achieved newness and uniqueness in the sense that Gandhiji 
mouldeld and applied this principle with strong moral 
conviction in the social, economic and political fields 
other than the personal and religious fields for eradication 
of evils and exploitations and thereby establishment of 
justice and peace with the least material and moral 
destruction of the exploiter or wrong-doer. R.B. Gregg sums 
up, "The principle of non-violent resistance had already 
been conceived and applied independently by numerous seers 
and courageous people in many different countries. Among 
them were LooTsu, Confucious, Buddha, the Jain Tirthankaras, 
Jesus Christ, St. Francis of Assisi, George Fox, Leo Tolstoy 
and many others, too numerous to mention. But Gandhiji is 
the outstanding person in modern times who has worked out 
the theory and applied it to mass movements in organized 
corporate fashion, and proved the validity of this extension 
by actual successful campaigns in numerous difficult 
4. R.K. Prabhu and U.R. Rao, The Mind of Mahatma Gandhi, 
Navajivan Publishing House, 1946, p. 27. 
5. M.K. Gandhi, Hindu Dharma, Navajivan Publishing House, 
Ahmedabad, 1950, pp. 3-4, 
6. N.K. Bose, Selections From Gandhi, Navajivan Publishing 
House, Ahmedabad, 195 7, p. 13. 
situations". "7 Asha Rani points out, "on the bedrock of 
Indian religious thought and out of the fusion of various 
influences, he developed his doctrine of non-violent action, 
moulded it along Gandhian lines, and applied it with partial 
success to various socio-economic and political problems"." 
Prof. V.P. Verma reveals that Gandhiji "attempted to apply 
the theory of Ahimsa enunciated by the Indian leaders and 
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the prophets on a social and political plane".^ Dr. S.C. 
Gangal says about the nature of Gandhiji's principle of 
non-violence by revealing, "Gandhi's non-violence is not a 
set theory. It is dynamic, and its theory and practice went 
on growing and evolving as long as he lived. During his 
forty year's practice of non-violence, Gandhiji applied it 
to ever wider and newer fields".-'-^  Thus, from the above 
quotations and citations it becomes clear that Gandhiji's 
principle of non-violence is fundamentally ethical, 
metaphysical and dynamic in nature. Secondly, it demands to 
be applied in almost all spheres of life - personal, social, 
religious, economic, political, national and international. 
And for this reason it has a practical dimension other than 
theoretical. Gandhiji himself points out very vividly, "we 
have to make Truth and Nonviolence, not matters of 
individual practice but for practice by groups and 
communities and nations. That at any rate is my dream. I 
shall live and die in trying to realise it... Ahimsa is the 
attribute of the soul, and, therefore, to be practised every 
day in all affairs of life. If it cannot be practised in all 
7. R.B. Gregg, The Power of Non-violence, Navajivan 
Publishing House, Ahmedabad, 1949, p. 20. 
8. Asha Rani, Gandhian Non-violence and India's Freedom 
Struggle, Shree Publishing House, Delhi, 1981, p. V. 
9. Dr. V.P. Verma, The Political Philosophy of Mahatma 
Gandhi and Sarvodaya, Lakshmi Naryan Agarwal, Agra, 1992, 
p. 121. 
10. S.C. Gangal, The Gandhian way to world Peace, Vora & Co. 
Publishers Private Ltd., Bombay, p. 46. 
;") 
departments, it has no practical value". Again Gandhiji 
writes, "If the dharma of ahimsa is really good, insistence 
on following it in every way in our daily life is not a 
mistake, but a duty It is (^ himsa and delusion and 
ignorance to say that ahimsa cannot be practised at all 
times, in all places and fully and so to set it aside. True 
endeavour consists in seeing that one's daily conduct 
12 follows ahimsa". 
Once again Gandhiji emphasizes, "non-violence is at 
the root of every one of my activities... Non-violence to be 
a creed has to be all-pervasive. I cannot be non-violent 
about one activity of mine and violent about others". At 
another place Gandhiji explains with more determination, 
"For me non-violence is a creed. I must act up to it whether 
I am alone or have companies. Since propagation of 
non-violence is the mission of my life, I must pursue it in 
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all weathers". In this connection the observations of Dr. 
M.M. Verma are worth noting. He writes, "Gandhi's techniques 
were comprehensive and multidimensional, at once, religious, 
social, political, economic and psychological. He had an 
answer to all problems. His simple expressions were deep and 
rich in content The uniqueness of his techniques 
developed Gandhi into a different personality, often ranked 
with the Buddha and Christ". Thus we come to the conclusion 
that the principle of non-violence developed by Gandhiji is 
new and unique in the sense that it is all-pervasive, 
multi-dimensional and a panacea for all types of evils -
11. M.K. Gandhi, Harijan, 2.3.1940. 
12. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, Clarendon Press, Oxford, 1986, vol. II, 
p. 226. 
13. Harijan, 12.10.1935. 
14. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., pp. JJ4-Jb. 
15. M.M. Verma, Gandhi's Technique of Mass Mobilization, R.K. 
Gupta & Co., 1990, New Delhi, p. 35. 
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social, political, economic, ethical, individual, national, 
and international. At one place Gandhiji writes, "Ahimsa, 
truly understood, is, in my humble opinion, a panacea for all 
^ 16 . . . . 
evils mundane and extra mudane". Again Gandhiji points out, 
"And all I claim is that every experiment of mine has 
deepened my faith in non-violence as the greatest force at 
the disposal of mankind. Its use is not restricted to 
individuals merely but it can be practised on a mass 
scale". 
According to the traditional concept, non-violence 
means non-killing or non-injuring or non-harming of any 
living beings including the lower animals or insects. 
Therefore, this concept of non-violence is negative in 
character. But Gandhiji revolutionized the concept of 
non-violence by giving an unlimited positive meaning to it. 
He included many positive and ethical elements like love, 
charity, humanism, altruism, dignity of labour, dignity of 
mankind, pursuits of truth, moral life, moral religion, moral 
economics, moral politics, observance of spiritual unity, and 
above all establishment of an evil-free society into the 
gamut of his definitions and interpretations of non-violence. 
At a place Gandhiji reveals, "... to me it (ahimsa) has a 
world of meaning and takes me into realms much higher, 
infinitely higher than the realm to which I would go, if I 
18 
merely understood by ahimsa non-killing". At another place 
Gandhiji expounds, "Ahimsa is not the crude thing it has been 
made to appear. Not to hurt any living thing is no doubt a 
part of ahimsa. But it is its least expression. The principle 
of ahimsa is hurt by every evil thought, by undue haste, by 
lying, by hatred, by wishing ill of anybody. It is also 
16. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., p. 214. 
17. Ibid., pp. 399-400. 
18. M.K. Gandhi, The Law of Love, Ed. by Anand T. Hingorani, 
Bharatiya Vidya Bhawan, Bombay, 1979, p. 17. 
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violated by our holding on to what the world needs". Yet at 
another place Gandhiji makes a clear distinction between 
negative and positive meanings of non-violence very 
comprehensively and gives them an ethical colour. He writes, 
"In its negative form, it means not injuring any living 
being, whether by body or mind. I may not therefore hurt the 
person of any wrong-doer, or bear any ill will to him and so 
cause him mental suffering. This statement does not cover 
suffering caused to the wrong-doer by natural acts of mine 
which do not proceed from ill will Ahimsa requires 
deliberate self-suffering, not a deliberate injuring of the 
20 
supposed wrong-doer". Again Gandhiji writes, "In its 
positive form, ahimsa means the largest love, the greatest 
charity. If I am a follower of ahimsa, I must love my enemy. 
I must apply the same rule to the wrong-doer who is my enemy 
or a stranger to me, as I would to my wrong-doing father or 
son. This active ahimsa necessarily includes truth and 
21 fearlessness". Again Gandhiji expounds, "complete 
non-violence is complete absence of ill-will against all that 
lives. It therefore embraces even sub-human life not 
excluding noxious insects or beasts. They have not been 
created to feed our destructive propensities. If we only knew 
the mind of the creator, we should find their proper place in 
His creation. Non-violence is therefore, in its active form, 
goodwill towards all life. It is pure Love. I read it in the 
22 Hindu scriptures, in the Bible, m the Koran". Once again 
Gandhiji points out the positive dimension of non-violence by 
equating his concept of non-violence with the virtue of 
compassion when he writes, "where there is no compassion 
there is no ahimsa. The test of ahimsa is compassion. The 
19. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., p. 230. 
20. Ibid., p. 212. 
21. Ibid., pp. 212-13. 
22. Young India, 9.3.1922. 
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concrete form of ahimsa is compassion. Hence it is said there 
is as much ahimsa as there is compassion. If I refrain from 
beating up a man who comes to attack me, it may or may not be 
ahimsa. If I refrain from hitting him out of fear, it is not 
ahimsa. If I abstain from hitting him out of compassion and 
23 
with full knowledge, it is ahimsa". At another place 
Gandhiji emphasizes to observe non-violence in the activities 
of daily life during intercourse with each other. In doing so 
he demands to shed all types of ill will from the heart 
completely. Gandhiji writes, "Those who are sincere in their 
desire to follow ahimsa will examine their own hearts and 
look at their neighbours. If one finds ill will and hatred in 
one's heart, one may know that one has not climbed the first 
step towards the goal of ahimsa. If a person does not observe 
ahimsa in his relations with his neighbours and his 
24 
associates, he is thousands of miles away from ahimsa". Now 
Gandhiji cites some activities of daily life, the observance 
of which is non-violence and their negation is violence. He 
writes, "A votary of ahimsa, therefore, should ask himself 
every day when retiring : Did I speak harshly today to any 
co-worker ? Did I give him inferior Khadi and keep better 
Khadi for myself? Did I give him imperfectly baked roti and 
reserve for myself a full-baked one? Did I shirk my duty and 
throw the burden on my co-worker? Did I neglect serving the 
neighbour who was ill today? Did I refuse water to a thirsty 
passer - by who asked for it? Did I not care even to greet 
the guest who had arrived? Did I scold labourer? Did I go on 
exacting work from him without thinking that he might be 
tired? Did I goad bullocks with spiked sticks? Did I get 
angry in the kitchen because the rice was half cooked? All 
these are forms of intense violence. If we do not observe 
ahimsa spontaneously in such daily acts, we shall never learn 
23. M.K. Gandhi, Navajivan, 31.3.1929. 
24. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., p. 237. 
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to observe it in other fields, if at all we seem to observe 
it, our ahimsa will be of little or no value. Ahimsa is a 
great force which is active every moment of our lives. It is 
25 felt in our every action and thought". 
Thus Gandhiji equates non-violence with patience, 
tolerance, self-restraint, self-sacrifice, and moral duty and 
emphasizes to observe it in the activities of daily life and 
not only in action but also in thought and speech. According 
to Gandhiji true non-violence must be non-violence in word, 
deed and thought. A true votary of non-violence should not 
harbour ill-will against any body and he should not use such 
language which is bound to injure the feelings and sentiments 
of any body even of the opponent particularly when there is 
the gravest provocation to be violent. At one place Gandhiji 
writes, "Indeed the acid test of non-violence is that one 
thinks, speaks and acts non-violently, even when there is the 
gravest provocation to be violent. There is no merit in being 
non-violent to the good and the gentle. Non-violence is the 
mightiest force in the world capable of resisting the 
greatest imaginable temptation mere non-violent action 
without the thought behind it is of little value. It can never 
be infectious. It is almost like a whited sepulchre. Thought 
26 is the power and life behind it". Again Gandhiji writes, "I 
am not tired of repeating again and again that we shoud be 
non-violent in thought and word and deed.... A dissolute 
character is more dissolute in thought than in deed. And the 
same is true of violence. Our violence in word and deed is 
but a feeble echo of the surging violence of thought in 
27 
us". However, according to Gandhiji non-violence in thought 
and speech does not mean that a votary of non-violence should 
hide the truth in order to avoid wounding the emotions of the 
25. Ibid., pp. 237-38. 
26. Harijan, 19.12.1936. 
27. Ibid., 17.6.1939. 
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opponent. Rather, Gandhiji opines that the votary of 
non-violence, out of love and bravery, should tell the truth 
at any cost, no matter how much harsh the truth is for the 
time being. If the votary of non-violence does not ventilate 
the truth, and hide it owing to any reason then he would 
become prey to hypocricy which is nothing but a sin. Gandhiji 
writes, "False notions of propriety or fear of wounding 
susceptibilities often deter people from saying what they 
mean and ultimately land them on the shores of hypocricy. But 
if non-violence of thought is to be evolved in individuals or 
societies or nations, truth has to be told, however harsh or 
28 
unpopular it may appear to be for the moment". From this 
quotation one thing becomes clear that while observing 
non-violence in thought, word and deed Gandhiji is not ready 
to compromise with any type of black deeds and thoughts like 
untruth, falsehood, hypocricy, craftiness, diplomatic wile, 
deception, deceit, fraud, forgery, lying, secrecy, hate and 
ill will which according to Gandhiji are nothing but 
different forms of violence. Rather Gandhiji identifies his 
principle of non-violence with the pursuit of truth, 
rightfulness, universal love and good will for all in 
thought, word and deed. At a place Gandhiji discloses, "A 
person who is not truthful is far away from non-violence. 
29 ... 
Untruth itself is violence". At another place Gandhijx 
writes, "I do not wish to use truth and non-violence for 
diplomatic purposes. I am talking of ultimate values. If I am 
truthful and non-violent in my worldly dealings and if the 
world responds to me with contempt and if as a result I lose 
my faith in them, my non-violence is worthless Non-
violence, by increasing one's forbearance and love, teaches 
30 
one truth". Again Gandhiji writes, "In the method we are 
28. Ibid., 19.12.1936. 
29. Raghavan Iyer, The Moral and Political writings of 
Mahatma gandhi, op.cit., p. 366. 
30. Ibid., p. 403. 
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adopting in India, fraud, lying, deceit and all the ugly 
brood of violence and untruth have absolutely no room. 
Everything is done openly and above board, for truth hates 
secrecy. The more open you are the more truthful you are 
31 likely to be". At another place Gandhiji points out very 
32 
vividly, "what I said about ahimsa also applies to truth". 
"Each of us should examine only himself or herself from this 
point of view. Do I deceive anybody knowingly? If I believe 
that B is a bad person but show him that I believe him to be 
good, I deceive him. Do I try to show, in order to win 
people's respect or esteem, that I possess certain virtues 
which in fact I do not possess? Do I exaggerate in my speech? 
Do I hide my misdeeds from persons to whom I confess them? If 
a superior or co-worker puts me any question, do I evade him? 
Do I keep back what I ought to declare? If I do any of these 
things, I am guilty of untruth. Everybody should examine his 
conduct daily in this manner and try to overcome his 
33 
shortcomings". 
In fact Gandhiji holds truth as the sovereign 
principle of life and conduct around which all other numerous 
34 principles revolve. Gandhiji maintains devotion to truth as 
the sole justification for human existence. According to him 
all should observe truth squarely and consciously in all 
hours whether working, drinking or playing till dissolution 
of the body makes us one with truth. Gandhi ji points out, 
"observation of the law of truth is understood merely to mean 
that we must speak the truth. . . Should understand the word 
satya or truth in a much wider sense. There should be truth 
31. Ibid., p. 191. 
32. Ibid., p. 205. 
33. Ibid. 
34. Shriman Naryan (Ed.), The Selected Works of Mahatma 
Gandhi, Navjivan Publishing House, Ahmedabad, vol. 6, 
p. 95. 
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35 j... • . in thought, truth in speech, truth in action". Ganahi^i 
maintains that truth should be pursued at any cost, even at 
the cost of one's life because Truth reveals knowledge which 
is the most important virtue of life. Gandhiji opines that 
where there is truth, there exists knowledge. And where there 
is no truth there is no knowledge. And where there is true 
knowledge there is a bliss and sorrow disappears. In other 
words, it means that truth is a light of knowledge by which 
the darkness of ignorance is removed. Gandhiji writes, "He 
alone is a lover of truth who follows it in all conditions of 
life. Nobody is forced to tell lies in business or in 
service. One should not accept a job which does so, even if 
37 
one starves in consequence". For distinguishing truth from 
untruth Gandhiji gives a tool of inner voice and says that it 
is the truth what the voice within oneself tells him. 
According to Gandhiji this inner voice is conscience. 
However, Gandhiji warns that merely by following this 
conscience one can not reach the truth unless and until he is 
morally sound and ethically strong. And for becoming morally 
sound and ethically strong one should adopt minimum five vows 
and observe them rigorously in thought, speech and action, 
daily without making any compromise with hypocricy. Then it 
would become possible for one's conscience to be able to find 
out the truth. If this discipline is not maintained the 
seeker of truth would be bewildered. These five vows are the 
vow of truth, the vow of non-violence, the vow of 
Brahamchariya (purity), the vow of poverty and the vow of 
38 
non-possession. 
35. M.K. Gandhi, Hindu Dharma, Navjivan Publishing House, 
Ahmedabad, 1950, pp. 247-49. 
36. Dr. K.S. Bharathi, Socio-Reliqious Thoughts of Mahatma 
Gandhi. DATTSONS, Nagpur, 1989, p. 104. 
37. Raghawavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., vol. II, p. 204. 
38. N.K- Bose, Selections From Gandhi, Navjivan Publishing 
House, Ahmedabad, 1951, p. 5. 
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Thus, Gandhiji establishes an ethical link between 
non-violence and truth and expounds that truth is the goal or 
the end of life while non-violence is a means to realize the 
end, i.e., the truth. Gandhiji opines that as truth is a pure 
and sacred virtue the means for its achievement should also 
be pure and sacred which is non-violence. Hence for achieving 
the truth which is the end it is essential to follow and 
39 pursue the virtue of non-violence in all fields of life. At 
a place Gandhiji writes, "There is no search greater than 
that of Truth. The only means of finding it out is through 
non-violence in its extreme form. It is because we have 
ignored it that we seek to impose by force what we consider 
40 IS truth upon others". Thus, Gandhiji emphasizes the search 
of truth through the noblest means of non-violence, i.e., 
self-suffering, self-sacrifice, love, compassion, patience 
and good will. Gandhiji negates the use of force, 
self-interest or violence for the search and attainment of 
truth. Gandhiji writes, "The quest of Truth involvels tapas 
or self-suffering, sometimes even unto death. There can be no 
place in it for even a trace of self-interest. In selfless 
41 
search for Truth nobody can lose his bearings for long..." 
Gandhiji ceaselessly and strongly insists that loyalty to 
truth negates any fixed modes of thoughts and actions, 
rigidity of attitudes and claims of finality because truth as 
known to man is relative. Asn he is imperfect he may fail to 
distinguish truth from untruth. Moreover, as the mind works 
through several media and above all the evolution of the mind 
42 is not the same for all. Therefore, the seeker of the truth 
should be non-violent in the search and attainment of the 
truth and be willing to learn from errors and facts and to 
39. Ibid., pp. 15-16. 
40. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit. vol. II, p. 195. 
41. Quoted by Dr. K.S. Bharathi, Socio-Religious Thoughts of 
Mahatma Gandhi, op.cit. p. 4. 
42. N.K. Bose, Selections From Gandhi, op.cit. 1951, p. 5. 
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evolve along the line of truthfulness. Gandhiji says that he 
was essentially a man of compromise because he was never sure 
43 that he was right. This is because Gandhiji makes a 
distinction between Absolute Truth and Relative Truth and 
opines that the Absolute Truth is God while the Relative 
Truth is the truth or reality as perceived by individuals 
according to their own perception and ability. Gandhiji 
maintains that the aim of life is the realization of God 
which is nothing but the Absolute Truth or Absolute Reality. 
But the individuals cannot achieve this Absolute Truth 
immediately because they are imperfect. Therefore, they have 
to adopt relative truth as a means to search and attain the 
Absolute Truth. Through continuous and relentless observance 
of relative truth one would be able to attain the Absolute 
44 Reality. And while treading the path of relative truth one 
may commit mistakes and errors and consequently at a 
particular point of time his or her judgement may go wrong. 
Because individuals are imperfect and fallible. But as soon 
as the individuals realize their mistakes and errors they 
should confess and try to correct them. Gandhiji writes, "I 
believe in confessing one's mistakes and correcting them. 
45 Such confession strengthens one and purifies the soul". If 
this scheme of Gandhiji is adhered to without any 
self-interest then the individuals would achieve more and 
more truth and thus untruth which is violence would go on 
perishing. Prof. Raghavan Iyer points out, "The significance 
of Gandhiji's distinction between absolute and relative truth 
lies in the acceptance of the need for a corrective process 
of experimentation with our own experience and this 
presupposes our readiness to admit openly our errors and 
43. Louis Fischer, A Week with Gandhi, George Allen & Unwin, 
London, 1943, p. 102. 
44. Dr. K.S. Bharathi, Socio-Religious Thoughts of Mahatma 
Gandhi, op.cit., pp. 4-5. 
45. Harijan, 7.4.1946. 
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learn from them. The politician and the social worker must, 
like the scientist, conduct experiments with the utmost 
accuracy, forethought and minuteness, and never claim 
finality or make any subtle pertension to infallibility on 
46 behalf of any kind of authority"-
In fact Gandhiji loves truth more than non-violence 
and claims that truth is superior to non-violence as the 
latter is contained in the former and not vice-versa. 
Gandhiji discloses that he felt and discovered the spirit and 
power of non-violence during the search and pursuit of truth. 
At a placle Gandhiji writes, "As I proceed in my guest for 
Truth, it grows upon me that Truth comprehends everything. I 
often feel that ahimsa is in Truth, not vice-versa. What is 
perceived by a pure heart at a particular moment is Truth to 
it for that moment. By clinging to it, one can attain pure 
Truth and I do not imagine that this will lead us into any 
moral dilemma. But often enough, it is difficult to decide 
what is ahimsa. Even the use of disinfectants is himsa. Still 
we have to live a life of ahimsa in the midst of a world full 
of himsa, and we can do so only if we cling to Turth. That is 
why I can derive ahimsa from truth. Out of Truth emerge love 
and tenderness. A votary of Truth, one who would scrupulously 
cling to Truth, must be utterly humble. His humility should 
47 increase with his observance of Truth". At another place 
Gandhiji says, "Why should truth and non-violence be 
compared? But, if one must make the comparison, I would say 
that truth is superior even to non-violence, for, falsehood 
too is violence. And he who loves truth is bound to turn to 
48 
non-violence someday". Once again Gandhiji clears his stand 
46. Quoted by Dr. K.S. Bharathi, Socio-Religious Thoughts of 
Mahatma Gandhi, op.cit., pp. 5-6. 
47. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., vol. II, p. 193. 
48. Ibid., p. 192. 
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on this score when he expounds, "Ahimsa is not the goal. 
Truth is the goal. But we have no means of realizing truth in 
human relationships except through the practice of ahimsa. A 
steadfast pursuit of ahimsa is inevitably bound to truth -
not so violence. That is why I swear by ahimsa. Truth came 
naturally to me... It is ahimsa, therefore, that our masses 
have to be educated in. Education in truth follows from it as 
49 
a natural end". Thus, according to Gandhi^i truth is the 
end or the goal of life and, therefore, superior to and more 
important than non-violence. But non-violence is the only 
means through which the goal of truth can be achieved in 
life. Without non-violence truth cannot be apprehended and 
attained. It means that they are interlinked and inter-
connected to each other. Conversely, they cannot be separated 
from each other. Gandhiji also believes in the interchangea-
bility of means and ends. So truth is non-violence and 
non-violence is truth and thus they are difficult to separate 
from each other. At a placle Gandhiji writes, "Ahimsa and 
Truth are so interwined that it is practically impossible to 
disentangle and separate them. They are like the two sides of 
a coin, or rather of a smooth unstamped metallic disc who can 
say which is the obverse and which is the reverse? 
Nevertheless ahimsa is the means and Truth is the end. Means 
to be means must always be within our reach, and so ahimsa 
becomes our supreme duty and Truth becomes God for us. If we 
take care of the means, we are bound to reach the end sooner 
or latter. If we resolve to do this, we shall have won the 
battle whatever difficulties we encounter, whatever apparent 
reverses we sustain, we should not lose faith but should ever 
repeat one mantra : 'Truth exists, it alone exists. It is the 
only God and there is but one way of realizing it, there is 
51 but one means and that is ahimsa". Thus, we observe one 
49. Harijan, 23.6.1946. 
50. N-K. Bose, Selections From Gandhi , op.cit., 1951, pp. 
13-14. 
51. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit. vol. II, pp. 230-31. 
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roost important characteristic of Gandhiji's principle of 
non-violence that Gandhiji makes the pursuit of non-violence 
as an ethical and metaphysical necessity because he propounds 
that both the virtues of non-violence and truth are nothing 
but God. It means that the seeker of truth or God should 
necessarily be the seeker and lover of non-violence and the 
seeker and lover of non-violence is bound to be seeker and 
lover of truth or God. Certainly this is a novel and unique 
contribution of Gandhiji to the traditional concept of 
non-violence. At a placle Gandhiji expounds, "Ahimsa is my 
God, and Truth is my God. When I look for ahimsa. Truth says, 
'Find it out through me'. When I look for Truth, ahimsa says, 
52 
'Find it out through me". Again he says, "I have said 
before that I do not envisage God other than truth and 
53 
non-violence". Yet at another pacle Gandhiji discloses, 
"Non-violence is the greatest force man has been endowed 
with. Truth is the only goal he has. For God is none other 
than Truth. But Truth cannot be, never will be, reached 
54 
except through non-violence". Again Gandhiji expounds, "I 
do not believe in a personal diety, but I believe in the 
Eternal Law of Truth and Love which I have translated as 
non-violence". Once again Gandhiji makes his view more 
convincing when he says, "..I have come to the conclusion 
that the definition 'Truth is God' gives me the greatest 
satisfaction, and when you want to find Truth as God, the 
only inevitable means is love, non-violence - and since I 
believe that ultimately means and ends are convertible terms 
I should not hesitate to say that God is love". 
52. Young India, 4.6.1926. 
53. Harijan, 7.4.1946. 
5 4. The Hindu, 8.11.1926. 
55. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., vol. II, p. 192. 
56. Ibid., p. 166. 
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In this way we come to the conclusion that Gandhiji 
defines and interprets his concept of non-violence as a means 
to achieve truth, love, compassion, patience, selflessness, 
service of the mankind and ultimately vision of God which are 
the ends and lofty goals of life. Besides, as Gandhiji 
expounds that means and ends are convertible terms, 
therefore, Gandhiji's concept of non-violence includes in 
itself truth, love, God, compassion, soul, patience, 
selflessness, service of the mankind and other virtues of 
life. In this regard Dr. M.M. Verma has rightly observed. He 
writes, "Love or ahimsa is, after Truth, the most significant 
term in the Gandhian technique, and has a wide range of 
meaning. It includes the positive connotations of affection, 
sympathy, mercy, generocity, service and self-sacrifice, and 
57 the negative ones of non-violence and non-injury". 
Therefore, according to Gandhiji, Ahimsa means, "the 
Law of Love" , "the supreme law of our being" , "the great 
Eternal Law governing man" , "the highest dharma" , "the 
summun bonum of life" , and in its dynamic condition, as 
(conscious) suffering". Thus, the principle of non-violence 
enunciated by Gandhiji is positive, ethical and humanistic in 
nature and character. 
57. M.M. Verma, Gandhiji's Technique of Mass Mobilization, 
op.cit., p. 39. 
58. M.K. Gandhi, The Law of Love, Ed. by Anand T. Hingorani, 
Bharatiya Vidya Bhawan, Bombay, 1979, p. 8. 
59. Ibid., p. 4. 
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(B) DIMENSIONS AND UTILITIES OF NON-VIOLENCE 
We have observed during the study of the nature and 
meaning of Gandhiji's theory of non-violence that the theory 
of non-violence propounded by Gandhiji is multidimensional 
viz., psychological, ethical, religious, social, economic 
and political as Gandhiji claims it to be all pervasive. He 
postulates it as a panacea for all types of evils and, 
therefore, demands to apply it in all fields of life for 
establishing justice, equality, morality, and peace, for 
correcting wrongs, for eradicating exploitations, enmity and 
hatred, for converting the wrong-doers to good ones, for 
exterminating the sins not the sinner, for destroying the 
corrupt and exploitative system not the creator of such 
system, for inculcating and improving the innate goodneslks 
and excellence of human beings and above all for unifying 
the whole mankind of the earth as a single family free from 
moral and material vices. Therefore, it becomes important to 
go through all the dimensions of Gandhiji's principle of 
non-violence in detail and examine their utilities both in 
theory and practice. 
(i) Psychological Dimension and Its Utility : 
The theory of non-violence propounded and propogated 
by Gandhiji has a psychological dimension. It is strongly 
and firmly grounded on the psychology of human beings. 
Gandhiji is a staunch supporter of optimism having an 
unflinching faith in the godliness, goodness and excellence 
of human nature. He believes that in human beings virtues of 
love, truthfulness, co-operation, brotherhood, altruism, 
charity, faith, hope, justice, moderation, tolerance, 
self-control, patience, self-sacrifice, spiritualism, 
compassion, general welfare, and generocity predominate over 
hatred, enmity, falsehood, competition, egoism, cruelty, 
despondency, injustice, materialista, rudeness, selfishness, 
violence and greed. 
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Consequently human beings are prone to love and 
non-violence. At a place Gandhiji reveals, "Man's nature is 
not essentially evil. Brute nature has been known to yield 
to the influence of love. You must never despair of human 
nature... Do you leave out of your traffic that noblest and 
most precious of merchandise, viz. love". Again, Gandhiji 
points out, "Not to believe in the possibility of permanent 
2 
peace is to disbelieve in the godliness of human nature". 
At another place Gandhiji writes, "No one is wicked by 
3 
nature... and if others are wicked, are we less so". Thus, 
Gandhiji believes that man is essentially and predominantly 
good and non-violent, though he also accepts that man is 
susceptible to immorality and violence because his ancestors 
were brute. At a place Gandhiji discloses the truth when he 
writes, "we were, perhaps, all originally brute. I am 
prepared to believe that wle have become men by a slow 
4 process of evolution from the brute". Again Gandhiji points 
out, "We have attained the human form. We are evolved 
gradually from such species as the serpent, etc., to the 
human state. Along with the human form, we also have 
human power - that is the power of non-violence... Man is 
by nature non-violent". Again Gandhiji reveals, "Every 
one of us is a mixture of good and evil. Is there not 
plenty of evil in us? There is enough in me 
and I always pray to God to purge me of it. The difference 
that there is between human beings is the difference 
of degree". In this way it becomes amply clear 
1. Pyarelal, A Pilgrimage for Peace, Navjivan Publishing 
House, Ahmedabad, 1950, p. 95. 
2. Harijan, 16.5.1936. 
3. D.G. Tendulkar, MAHATMA ; Life of Mohandas Karamchand 
Gandhi, Vithalbhai K. Jhaveri and D.G. Tendulkar, Bombay, 
1952, vol. V, p. 328. 
4. Harijan, 2.4.1938. 
5. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., vol. II, p. 406. 
6. Harijan, 10.6.1939. 
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that in the opinion of Gandhiji man had been originally brute, 
and, therefore, he is presently an admixture of good and evil. 
But in spite of this fact the qualities of morality, 
spirituality, goodness, love and non-violence preponderate 
over evil in human nature. Gandhiji is not ready to accept the 
law of brute as law of human beings simply on the ground that 
we are descendants of animals. At a place he points out, 
"Scientists tell us that we are descended from the orang. That 
may be so, but it is not man's destiny to live and die a 
brute". Gandhiji takes into account the two important 
qualities of human beings, viz., soul and reason on the basis 
of which human beings have been ranked above the brutes 
because through these two qualities man is capable of making a 
discrimination between good and bad, virtue and sin. Gandhiji 
writes, "Man has reason, discrimination and free-will, such 
as it is. The brute has no such thing. It is not a free 
agent, and knows no distinction between virtue and vice, good 
8 
and evil". Again Gandhiji discloses, "... the essential 
difference between man and brute is that the former can 
respond to the call of the spirit in him and can rise superior 
to the passions that he owns in common with the brute and 
therefore superior to selfishness and violence which belong to 
9 
brute nature and not the immortal spxrit of man". 
Once again Gandhiji brings the truth to notice when he 
says, "Man as animal is violent, but as spirit is non-violent. 
The moment he awakes to the spirit within he cannot remain 
violent. Either he progresses towards ahimsa or rushes to his 
doom. That is why the prophets and avatars have taught the 
lessons of truth, harmony, brotherhood, justice, etc. - all 
attributes of ahimsa". This fact is found in the history of 
7. The collected Works of Mahatma Gandhi, The Publications 
Division, Ministry o5 Information and Broadcasting, 
Government of India, vol. 68, p. 99 ^Hereafter referred 
to as the CWMG). 
8. Shriman j^ara^/an/ Selected Works of Mahatma Gandhi, Navajivan 
Publishing House, Ahmedabad, 1968, vol. II, p. 111. 
9. The CWMG, op.cit. vol. 58 p. 248, 
JO. Harlian. 11.8.1940. 
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civilization which is a record of moral and material 
developments along the line of non-violence. The race of 
mankind has gone through an evolution spiritually and 
non-violently since its appearance in the form of human beings 
and achieved greatness and excellence in countless virtues of 
life - non-violence being one of them. Thus the gulf between 
the man and the brute went on increasing with the passage of 
time. The man improved his lesson in non-violence. At a place 
Gandhiji discloses, "If we turn our eyes to the time of which 
history has any record down to our own time, we shall find 
that man has been steadily progressing towards ahimsa. Our 
remote ancestors were cannibals. Then came a time when they 
were fed up with cannibalism and they began to live on chase. 
Next came a stage when man was ashamed of leading the life of 
a wandering hunter. He therefore took to agriculture and 
depended principally on mother earth for his food. Thus from 
being a nomad he settled down to civilized stable life, 
founded villages and towns, and from member of a family he 
became member of a community and a nation. All these are signs 
of progressive ahimsa and diminishing himsa. Had it been 
otherwise, the human species should have been extinct by now, 
even as many of the lower species have disappeared". Again 
Gandhiji supports his conviction that man is basically good 
and therefore his conscience and spirit are always ready to 
respond to truth, love, non-violence and God. This is the 
privilege of man which destinguishes him from the brute. 
Gandhiji writes, "We were born with brute strength, but we 
were born in order to realize God who dwells in us. That 
indeed is the privilege of man and it distinguishes him from 
12 the brute creation". Again Gandhiji points out, "This 
non-violence was not a mere passive quality. It was the 
mightiest force God had endowed man with. Indeed, possession 
11. Ibid. 
12. Ibid., 2.4.1938. 
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of non-violence distinguished man from the brute creation.It 
was inherent in every human being, but in most it lay 
, 1^1 13 It means that man has the innate capacity to 
become good and, therefore, he must be capable of responding 
to the virtues of love, truth, God and non-violence, and also 
to all the attributes of non-violence. 
Thus Gandhiji is very much optimistic about the 
goodness of human nature and believes that non-violence is the 
law of our being while violence is the law of the brute. In 
this regard Gandhiji argues very convincingly when he writes, 
"If love or non-violence be not the law of our being, the 
whole of my argument falls to pieces, and there is no escape 
from a periodical recrudescence of war, each succeeding one 
outdoing the preceding one in ferocity If love was not 
the law of life, life would not have persisted in the midst of 
death. Life is a perpetual triumph over the grave. If there is 
a fundamental distinction between man and beast, it is the 
former's progressive recogniticxiof the law and its appication 
in practice to his own personal life. All the saints of the 
world,ancient and modern, were each according to his light and 
capacity a living illustration of that supreme law of our 
Being. That the brute in us seems so often to gain an easy 
triumph is true enough. That, however, does not disprove the 
law. It shows the difficulty of practice" .-'•* Again Gandhiji 
discloses, "Modern science is replete with illustrations of 
the seemingly impossible having become posgible v-ithin living memory, 
But the victories of physical science would be nothing against 
the victory of the science of Life which is summed up in Love 
which is the Law of our Being". The fact is that the law of 
love or the law of non-violence enables man to develop the 
good qualities that lay dormant in him and if the man follows 
13. Ibid., 19.11.1938. 
14. Ibid., 26.9.1936. 
15. Ibid. 
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and applies that law consciously and steadily in his life, 
then he bkecomes free from evil passions and achieves 
spiritual greatness. The brute has not this capacity. But 
sometime a man falls prey to the brute passions. 
This, however, does not mean that the law is defective 
and fallacious. Rather it is the poor perception of man to 
apprehend the law and his lack of determination to follow and 
practise it in practical life. At a place Gandhiji points out, 
"It would be wholly wrong to lower the standard of ahimsa by 
reason of our own fralty or lack of experience. Without true 
understanding of the ideal, we can never hope to reach it. It 
is necessary for us, therefore, to apply our reason to 
understand the power of non-violence" .-^ ^ In brief, it may be 
said that Gandhiji believes in the inherent goodness of man 
who has been gifted by God the two vital qualities, viz., 
spirit and reason through the practice of which he responds to 
the law of love and thus differentiates himself from the 
brute. The success and failure of the law of love or the law 
of non-violence depends on the degree of reason, spirit, and 
experience to comprehend and understand the law. Man has the 
capacity to overcome his evil nature, if he becomes or is 
made aware of his potentialities. He cannot remain violent 
when he awakes to the beauty of goodness and the ugliness of 
evil. Gandhiji opines that evil is very often not an inherent, 
but an acquired characteristic. Particular situations and 
circumstances force a man to become criminal and violent. But 
even criminals observe the law of love in dealing with 
themselves. At a place Gandhiji supports this fact by citing 
the example of Hitler, the most violent and terrible criminal 
of the world. Gandhiji reveals, "Ahimsa was born along with 
man. Hitler too does not kill his own people. This is ahimsa 
though in a very limited measure. As ahimsa is the very nature 
of the atma, either man comes to it out of weariness or 
16. Ibid., 28.4.1946. 
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accepts it willingly, as we are trying to do". And if evil 
is an acquired trait and if criminals respond to the law of 
love/ then they can be reformed through love, non-violence and 
patience. Gandhiji points out that by "patience and sympathy, 
we shall be able to win over at least some of them to the side 
of justice". Again Gandhiji discloses, the efficacy of 
non-violence and optimism of conversion of a bad man to good 
one. He writes, "In the application of the method of 
non-violence one must believe in the possibility of every 
person, however depraved, being reformed under humane and 
skilled treatment". 
If such possibility is not adhered to or such effort 
is not taken, then the passions of suspicion, distrust and 
hatred will destabilize the institution of family and 
ultimately the world of mankind will be bankrupt of all types 
of virtues. The demon of evils will reign everywhere and 
mutual love, trust, tolerance and attraction will be wiped out 
from the hearts of human beings. In consequence the human 
beings will convert into beasts and brutes. But this will not 
happen as long as the law of love or the law of non-violence 
will work to regulate the activities and conduct of human 
beings who possess reason and spirit enough to comprehend the 
law. In fact it is the law of love or the law of non-violence 
which rules and sustains the mankind. If the law of love was 
not adhered to and not followed by human beings consciously or 
unconsciously then the whole race of mankind would have been 
exterminated by deadly wars and violence. Certainly the basis 
of human life is the working of the law of love at every 
moment of life, though for the time being man becomes 
misguided when he is surrounded by moral dilemmas. But at last 
17. Raghavan Iyer, The Moral and Political Writings of Mahatma 
Gandhi, op.cit., vol. II, p. 251. 
18. The CWMG, op.cit., vol. 68, p. 30. 
19. N.K. Bose, Selections From Gandhi, Navajivan Publishing 
House, Ahmedabad, 1972, p, 27. 
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he is saved by the laws of love and non-violence. In this 
connection Gandhiji rightly points out, "The force cf love is 
the same as the force of the soul or truth. We have the 
evidence of its working at every step. The universe would 
disappear without the existence of that force 
Thousands, indeed tens of thousands, depend for their 
20 
existence on a very active working of this force". Again 
Gandhiji emphatically discloses, "Indeed, the sum total of 
experience of mankind is that men somehow or other live on. 
From which fact I infer that it is the law of love that rules 
mankind. Had violence, i.e., hate, ruled us, we should have 
become extinct long ago. And yet the tragedy of it is that the 
so-called civilized men and nations conduct themselves as if 
21 the basis of society was violence". Once again Gandhiji 
writes, "The fact that there are so many men still alive in 
the world shows that it is based not on the force of arms but 
on the force of truth or love. Therefore, the greatest and 
most unimpeachable evidence of the success of this force is to 
be found in the fact that, in spite of wars of the world, it 
22 
still lives on". Though people clash and fight with each 
other either due to greed or due to different perception of 
the truth, but at last they follow the principle of peaceful 
co-existence. We may take the example of two big powers -
the USSR and the USA who after a long cold war became 
influenced by the laws of love and non-violence and the USA 
came forward to help the disintegrated parts of Russia with 
food and money. This is nothing but a sign of the working of 
the law of love. Again though the nations indulge in war 
with each other, but even during the war, the warring groups 
20. M.K. Gandhi, Hind Swaraj, Navajivan Publishing House, 
Ahmedabad, 1946, pp. b6-57. 
21. Harijan, 13.4.1940. 
22. M.K. Gandhi, Hindi Swaraj, op.cit., pp. 56-57. 
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observe certain rules which are based on the laws of love, 
sympathy, mercy and non-violence. For example, they 
generally do not kill civilians and those military men who 
have been either captured or who have surrendered. And as soon 
one party wins, the war is over and the victorious party does 
not go further bombinb and killing. Rather it starts the work 
of repatriation. Hence, at last the power of love becomes 
victorious. Gandhiji reveals, "It is men's imagination that 
divides the world into warring groups of enemies and friends. 
In the ultimate resort it is the power of love that acts even 
23 in the midst of the clash and sustains the world". -^  Again 
Gandhiji points out, "Though there is repulsion enough in 
Nature, she lives by attraction. Mutual love enables nature to 
persit. Man does not live by destruction. Self-love compels 
24 
regard for others". 
Therefore, the real aim of the human being, though 
unconscious, is the persuit of the laws of love, truth and 
non-violence. Nobody wants to degrade the value and importance 
of other people, because everybody loves self respect which 
demands equal respect for others. At a place Gandhiji says, "I 
believe that the sum total of the energy is not to bring us 
down but to lift us up, and that is the result of the 
25 definite, if unconscious, working of the law of love". And 
if this is true, then the human beings must strive further to 
cultivate and enhance the powers of love, truth and 
non-violence for the lofty purpose of moral and spiritual 
developments. There is no way out other than the strict 
following of the law of non-violence in every field of life, 
if the motto is real progress of mankind. If the law is not 
followeld faithfully, then the mankind will face moral and 
23. Harijan, 3.12.1938. 
24. Quoted by Dr. K.S. Bharathi, Socio-Religious Thoughts of 
Mahatma Gandhi, Dattsons, Nagpur, 1989, pp. 17-18. 
25. Younq India, 12.11.1931. 
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spiritual degradation. At a place Gandhiji points out, "If WQ 
believe that mankind has steadily progressed towards ahimsa, 
it follows that it has to progress towards it still further. 
Nothing in this world is static, everything is kinetic. If 
there is no progression, then there is inevitable 
retrogression. No one can remain without the eternal cycle, 
unless it be God Himself".^^ 
In fact, Gandhiji has an unflinching faith and a deep 
trust in the possibility of development of the law of 
non-violence by both men and women, pocr and rich,weak and strong, 
and bad and good equally. At a place Gandhi ji writes, "non-
violence is a power which can be wielded equally by all 
.. children, young men and women or grown up people, provided 
they have a living faith in the God of Love and have therefore 
equal love for all mankind".2' Again Gandhiji points out his 
optimism when he says, "I have been taught from my childhood, 
and I have tested the truth by experience, that primary 
virtues of mankind are possible of cultivation by meanest of 
human species. It is this undoubted universal possibility that 
28 distinguishes the human from the rest of God's creation". 
Once again Gandhiji discloses, "The basic principle on which 
the practice of non-violence rests is that, what holds good in 
respect of ourselves equally applies to the whole universe. 
All mankind in essence is alike. What is therefore, possible 
for me, is possible for everybody".^^ 
26. Harijan, 11.8.1940. 
27. M.K. Gandhi, For Pacifists, Navajivan Publishing House, 
Ahmedabad, 1949, p. 9. 
28. Harijan, 16.5.1936. 
29. D.G. Tendulkar, MAHATMA ; Life of Mohandas Karamchand 
Gandhi, op.cit., vol. IV, p. 290 
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(ii) Ethical Dimension and Its Utility 
The theory of non-violence enunciated by Gandhiji 
has an ethical dimension too. Gandhiji has established an 
inevitable link between certain ethical elements and ^^^ 
theory of non-violence. According to him, the theory of 
non-violence is meaningless, worthless and soulless in the 
absence of certain moral principles which are fundamental and 
vital for the application and development of non-violence and 
truth in thought speech and action. Therefore, Gandhiji 
advocates a complete set of moral principles which ought to be 
observedas vows by the votaries of non-violence. They include, 
other than truth and non-violence, chastity (Brahmacharya), 
control of the palate, non-stealing, non-possession or 
poverty, physical labour swadeshi, fearlessness, removal of 
untouchability. and tolerance. These are known as the elevenfold 
30 
vow. 
These moral principles or vows are designed to enrich 
and enhance the capacity of the individuals to pursue the 
virtues of truth, love, and non-violence in all fields of life 
and at all moments. They are indispensable for the realization 
of truth and for the pursuit of non-violence. In fact they are 
practical aids to moral and spiritual development. They serve 
the purpose of a training ground for the votaries of truth and 
non-violence to purge their brute passion and violent 
instincts. They are intended to educate the individuals to 
develop their innate good qualities and purge the evil ones 
upto a maximum point. If the individuals adopt these 
principles as vows and pursue them faithfully step by step, 
then they would be able to achieve and attain a non-violent 
way of life and would become morally strong to distinguish 
between right and wrong, good and evil, truth and untruth. 
30. Raghavan Iyer, The Moral and Political Writings of Mahatma 
Gandhi, op.cit., vol. II, pp. 5Jb-39. Also see pp. 98-iii. 
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violence and non-violence, satan and God, and thus help them 
31 
against temptations. 
Though the man is essentially and predominantly good, 
but at the same time he also possesses bestial instincts 
because he has evolved from the brute. At a place Gandhiji 
writes, "Although cast in human form, the human race has not 
yet given up its bestial instincts, it has no alternative but 
to give them up. Hence the example of cats and dogs is 
irrelevant and ill befits us. We are not cats and dogs but 
creatures who stand erect on two legs, who strive to realize 
32 the self and are endowed with the capacity to reason".-^  We 
have also found during the study of psychological dimension 
that man is an admixture of good and evil, but he is capable 
of moral and spiritual development because he possesses spirit 
and reason. These two virtues convince and compel him to seek 
truth and become good and thereby achieve self-realization and 
ultimately salvation. At a place Gandhiji points out, "We try 
33 to become good because we want to reach and realize God". 
Therefore, though the individual is both good and bad, but the 
real aim of his life is to purge himself of all types of evil. 
Unless and until he purges himself of bestial instincts, he 
would not succeed in realizing God and in achieving salvation. 
Hence, he must make a sincere effort towards this direction. 
He should follow such rules and regulations which would help 
him in bringing moral and spiritual development within himself 
so that his soul would become pure and see God face to face. 
This is only possible through the adoption and observance of 
the said moral principles. Moreover, as these principles are 
extremely and purely non-violent in character, their 
observance would create a moral and peaceful atmosphere in the 
31. Dr. K.S. Bharathi, Socio-Religious Thoughts of Mahatma 
Gandhi, op.cit., p. 102. 
32. M.K. Gandhi, Navanivan, 11.8.1929. 
33. Shriman Narayctti, Selected Works of Mahatma Gandhi, Nav;iivan 
Publishing House, Ahmedabad, 19ba, vol. VI, p. 102, 
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society. Since society is the addition of the individuals, it 
is essential to make them peaceful and moral by giving them 
education in certain moral principles. This would pave the vray for 
the establishment of a predominantly peaceful and non-violent 
society. Thus, the improvement of civilization demands an 
equal improvement of moral, spiritual and rational faculties 
of the individuals who constitute the society. They must make 
themselves disciplined ethically by adopting the above said 
moral principles.-^^ At a place Gandhi ji writes, "Being 
accustomed from very childhood to taking vows I confess I have 
a strong bias in favour of the practice. It has come to my 
rescue in many a crisis; I have seen it save others from many 
a pitfall. A life without vows is like a ship without anchor 
or like an edifice that is built on slip-sand instead of a 
solid rock. A vow imparts stability, ballast and firmness to 
one's character. What reliance can be placed on a person who 
lacks these essential qualities" .-^^ Again, "In fact our entire 
social fabric rests on the sanctity of the pledged word. The 
world would go to pieces if there was not this element of 
36 Stability of finality in agreements arrived at". Once again 
Gandhi ji reveals, "God is the very image of the vow. God would 
cease to be God if He swerved from His own laws even by a 
hair's breadth We thus see that keeping a vow is a 
universal practice. Are such promises less necessary in 
character building or self-realization? We should, therefore, 
never doubt the necessity of vows for the purpose of 
37 self-purification and self-realization".-^ Once again Gandhi ji 
points out the importance and usefulness of the said moral 
principles when he writes, "vows are absolutely essential for 
34. S.e. Gangal, The Gandhian Way To World Peace, vora & Co. 
Publishers Private Ltd., Bombay, ISbU, pp. /i-72. 
35. Raghavan Iyer, The Moral and Political Writings of Mahatma 
Gandhi, op.cit., vol. II, p. 102. 
36. Ibid. 
37. Ibid., p. 107. 
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moral discipline. They are a source of strength, for they mean 
unflinching determination to observe moral laws. In the 
absence of vows we may be unable to stand against temptations 
and may bend before discomfort" ."^^ Thus, a rigorous and 
faithful observance of these moral principles is essential for 
the individuals if they want to become truthful and 
non-violent in real sense of the terms. Otherwise the 
individuals would become prone to brute and evil passions and 
consequently would be unable to pursue truth and non-violence 
which demand moral strength. 
We shall deal with each of these moral principles, 
except truth and non-violence very briefly. Because truth has 
already been dealt with sufficiently in the sub-chapter nature 
and meaning of the principle of non-violence, and non-violence 
is being dealt with squarely and continuously. So repeatation 
is not needed here. Moreover, we would see, as Gandhiji claims 
that both truth and non-violence are contained in the rest of 
nine moral principles. 
Brahmacharya or chastity means, "that conduct which 
puts one in touch with God". And such conduct is possible 
only when there is a complete control over all the senses, 
including sexual sense in thought, word and deed. At a place 
Gandhiji defines brahmacharya very extensively when he writes, 
"one who never has any lustful intention, who by constant 
attendance upon God, has become capable of lying naked with 
naked women, however, beautiful they may be, without being in 
any manner, whatsoever sexually excited. Such a person should 
be incapable of lying, incapable of intending doing harm to a 
single man or woman in the whole world, free from anger and 
malice and detached in the sense of the Bhagvadgita. Such a 
38. Quoted by M.M. Verma, Gandhi's Technique of Mass 
Mobilization, op.cit., p. 101. 
39. N.K. Bose, Selections From Gandhi, Navajivan Publishing 
House, Ahmedabad, 1972, p. 248. 
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person is a full Brahmachari". 
Brahmacharya is important for the pursuit of truth and 
non-violence because sexual love and carnal desires tend to 
make the individuals selfish, immoral and violent. This is 
against the spirit of the law of non-violence which 
presupposes universal and selfless love. •'• At a place Gandhiji 
writes, "Observance of the foregoing principles (truth and 
non-violence or love) is impossible without the observance of 
celibracy". Therefore, Gandhiji prescribes a complete 
control of the carnal desires for both married and umarried 
individuals. They must purge themselves of sexual lust so that 
they would attain purity of soul and become nearer to God. The 
practice of brahmacharya would also create a sense of love and 
selfless service for all the people without any 
,. . • 4.- 43 discrimination. 
The observance of brahmacharya depends on a complete 
control of the palate, Gandhiji expounds. Gandhiji opines that 
the control of the palate makes the observance of brahmacharya 
very easy. Therefore, Gandhi writes, "one should not eat in 
45 
order to please the palate but just to keep the body going". 
At another place Gandhiji points out very elaborately when he 
writes, "Food has to be taken as we take medicine, that is, 
without thinking whether it is palatable or otherwise, and 
only in quantities limited to the needs of the body It is 
therefore a breach of this observance to take anything just 
for its pleasant taste. It is, equally, a breach to take too 
40. Quoted by Pyarelal, Mahatma Gandhi : The Last phase, 
Navajivan Publishing House, Ahmedabad, 1956, vol. I,p.591. 
41. Dr. S.K. Basu, Foundations of the Political Philosophy of 
Sarvodaya, Bliss and Light Publishers, Delhi, p. 101. 
42. Raghavan Iyer, The Moral and Political Writings of 
Gandhi, op.cit. p. 536. 
43. Ibid., p. 526. 
44. Dr. K.S. Bharathi, Socio-Religious Thoughts of Mahatma 
Gandhi, op.cit. p. 108. 
45. N.K. Bose, Selections From Gandhi, op.cit., p. 147. 
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much of what one finds to one's taste". ° 
The concept of non-stealing has been defined by 
Gandhiji in a very broad way. By non-stealing Gandhiji means 
not mere abstention from theft of other's belongings, but "It 
is also a theft if one receives anything which one does not 
really need . The fine truth at the bottom of this principle 
is that Nature provides just enough, and no more, for our 
daily need".^^ Therefore, improper multiplication of one's 
wants and also bothering about things to be acquired in the 
future are physical and mental thefts. They provide 
temptations for stealing which is nothing but untruth, hatred 
and violence. Thus, Gandhiji emphasizes human wants to be 
reduced to the minimum. At a place Gandhiji writes, "one who 
follows the observance of non-stealing will bring about a 
progressive reduction of his. own wants".'*" in fact Gandhiji 
wants an equitable sharing for all in the limited resources of 
the Nature and thereby, to minimize poverty by abolishing the 
institution of private property. According to Gandhiji 
property is violence because it creates inequality and thus 
represents power. At a place Gandhiji writes, "much of the 
distressing poverty in this world has arisen out of breaches 
of the principle of non-stealing". 
The principle of non-possession or poverty is olosely 
related to the principle of non-stealing, and emphasizes 
reduction of wants to the minimum and thus renunciation of 
private property. Gandhiji writes, "civilization . in the real 
sense of the term, consists not in the multiplication but in 
46. M.K. Gandhi, From Yeravda Mandir, Tr. by V.G. Desai, 
Navajivan Publishing House, Ahraedabad, 1945, p. 15. 
47. Raghavan Iyer, The Moral and Political Writings of Mahatma 
Gandhi, op.cit., p. 537. 
48. M.K. Gandhi, From Yeravda Mandir, op.cit., pp. 20-21. 
49. M.K. Gandhi, Sarvodaya - Its Principles and Programmes, 
Navajivan Publishing House, Ahmedabad, 1954, p.12. 
50. Shriman NarayagSelected Works of Mahatma Gandhi, op.cit.,vol. 
IV, p. 228. 
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the deliberate and voluntary reduction of wants". In fact 
the principle of non-possession, if adopted would minimize the 
craze for possession and abolish economic inequalities and 
miseries. Thus Gandhiji wants to abolish private property for 
eradication of poverty. At a place Gandhiji writes, "The rich 
have a superfluous store of things which they do not need and 
which are therefore neglected and wasted while millions are 
starved to death for want of sustenance. If each retained 
possession only of what he needed no one would be in want and 
52 
all would live in contentment". 
According to Gandhiji, "Physical labour is essential 
for the observance of non-stealing and non-possession. Man can 
be saved from injuring society, as well as himself, only if he 
sustains his physical existence by physical labour. Able 
bodied adults must do all their personal work themselves, and 
must not served by others, except for proper reasons. But they 
must, at the same time, remember that service of children, as 
well as of the disabled, the old and the sick, is a duty 
incumbent on every person who has the required strength". 
Thus, the principle of physical labour or bread labour, 
according to Gandhiji, implies that all the able bodied 
individuals should work physical labour for sustaining their 
bodies and the bodies of their dependants. It is the duty of a 
man. If he does not do this and eats then he is a thief. 
Gandhiji points out, "God created man to work for his food and 
those who ate without work were thieves" .-^  Thus, Gandhiji 
emphasizes the dignity of physical labour for earning bread. 
Gandhiji rejects the use of intellectual labour for earning 
livelihood. At a place he points out, "Intellectual work... 
has an undoubted place in the scheme of life. But what I 
insist upon is the necessity of physical labour for all. No 
51. Ibid,, p. 230. 
52. Ibid., pp. 229-30. 
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man ought to be free from that obligation. It would serve to 
54 improve even the quality of his intellectual output". Of 
many forms of physical labour Gandhiji's favourites are 
spinning and scavenging. About them he points out, "There is 
no easier and better productive work for millions than 
spinning". Atjain he reveals, "Everyone must be his own 
scavenger. Evacuation is as necessary as eating; and the best 
thing would be for every one of dispose of his own waste 
Scavenging, intelligently taken up, will help one to a 
true appreciation of the equality of man". 
Regarding the principle of Swadeshi Gandhiji writes, 
"Man is not omnipotent. He therefore serves the world best by 
first serving his neighbour. This is swadeshi, a principle 
which is broken when one professes to serve those who are more 
remote in preference to those who are nearer. Observance of 
Swadeshi makes for order in the world; the breach of it leads 
to chaos. Following this principle, one must as far as 
possible purchase one's requirements locally and not buy 
things imported from foreign lands, which can easily be 
manufactured in the country. There is no place for 
self-interest in swadeshi, which enjoins the sacrifice of 
oneself for the family, of the family for the village, of the 
57 
village for the country, and of the country for humanity". 
Thus, by the principle of Swadeshi, Gandhiji means selfless 
service to the people, but first preference should be given to 
those who are immediately nearer than those who are far away. 
In other words one's neighbours should be served first because 
if everybody takes care of his immediate neighbours then there 
would be complete order in the world. Nobody would be left 
uncared. Hence, the use of articles produced in one's own 
country naturally becomes a duty of every individual of that 
54. Harijan, 1.6.1935. 
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country. At another place Gandhiji writes, "The broad 
definition of Swadeshi is the use of all home made articles to 
the exclusion of foreign things, in so far as such use is 
necessary for the protection of home industries, more 
specially those industries without which India will become 
pauperized".^^ Again Gandhiji points out, "A votary of 
Swadeshi will carefully study his environment and try to help 
his neighbours wherever possible, by giving preference to 
local manufacturers even if they are of an inferior grade of 
59 dearer in price than things manufactured elsewhere". 
However, it does not mean that everybody cr every country should 
become prejudiced against the articles of foreign countries 
and waste time and money in producing those articles for which 
the country is not suited. Gandhiji writes, "To reject foreign 
manufacturers merely because they are foreign, and to go on 
wasting national time and money in the promotion in one's 
country of manufacturers for which it is not suited would be 
criminal folly, and a negation of the swadeshi spirit". 
Thus, it means that if a country is weak in any field, it must 
be helped and supported by its neighbouring countries in that 
field. This is the application of the law of love or the law 
of non-violence which tends to unite the world as a whole. 
Gandhi ji points out, "I would like to see India free and 
strong so that she may offer herself as a willing and pure 
sacrifice for the betterment of the world. The individual 
being pure, sacrifices himself for the family, the latter for 
the village, the village for the district, the district for 
the province, the province for the nation, the nation for 
all". This is the law of swadeshi which is closely related 
to truth and non-violence. 
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The principle of fearlessness is also closely 
related to the laws of truth and non-violence. In fact 
fearlessness is one of the most important prerequisite 
conditions for the observance and pursuit of the principle of 
non-violence. Without a complete adherence to the principle of 
fearlessness, the growth of truth, love and non-violence is 
quitely impossible. At a place Gandhiji writes, "How can one 
seek Truth or cherish love without fearlessness? As Pritan 
says, 'The path of Hari is the path of the brave not of 
cowards'. Hari here means Truth. And the brave are those armed 
with fearlessness, not with sword, the rifle and the like. 
6? 
These are taken up only by those who are possessed by fear". 
Thus the votary of truth, love and non-violence must be brave 
and bravery demands complete fearlessness. A coward can never 
be able to pursue and observe these lofty virtues in true 
sense of the terms, because he is always selfish, and 
opportunist. He has no capacity to suffer and sacrifice for 
the sake of truth and non-violence. Therefore, non-violence 
and cowardice cannot go together.°"^ Dr. Ishwara Topa observes 
in this regard, "Non-violence is not a cover for cowardice, 
but it is the supreme virtue of the brave. Exercise of 
non-violence requires for greter bravery than that of 
swardsmanship. Cowardice is wholly inconsistent with non-
violence. Non-violence, therefore, presupposes the ability to 
strike. But striking ability of non-violence is a conscious 
64 deliberate restraint put upon one's desire for vengeance". 
This is the reason Gandhiji not only repudiates cowardice but 
also considers it as a greater evil than violence. At a 
place Gandhiji writes, "cowardice... is possibly the greatest 
violence, certainly far greater than bloodshed and the like 
62. Raghavan Iyer, The Moral and Political Writings of Mahatma 
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that go under the name of violence. For it comes from want of 
faith in God and ignorance of His attributes". Therefore, 
Gandhiji emphasizes to opt for violence, if there is only 
choice between violence and cowardice. It is better to be 
violent than coward. But non-violence is infinitely superior 
67 to violence. 
According to Gandhiji, "Fearlessness connotes 
freedom from all external fear, fear of disease, bodily injury 
and death, of dispossession, of losing one's nearest and 
dearest, of losing rupation or giving offence, and so on 
the seeker after Truth must conquer all these fears. He 
should be ready to sacrifice his all in the quest of Truth, 
even as Harishchandra did".^^ j^^ ^^^^ ^^^^ ^^ ^^^ .^^ ^^  cause 
of destruction, distinction, exploitation, injustice and 
violence. If man wants to achieve progress - a real progress 
of the whole race of mankind, then he must shake off the above 
quoted external fears. However, at the same time Gandhiji 
emphasizes to be afraid of one's own animal passions, anger 
and the like and try hard to conquer them. If these animal 
passions are conquered then the external fears would be easily 
ceased. Gandhiji writes, "... we must give up all external 
fears. But the internal foes we must always fear. We are 
rightly afraid of animal passion, anger and the like. External 
fears cease of their own accord when once we have conquered 
these traitors within the camp".^ But such type of fearless-
ness can be possible of cultivation only when "... we have 
shaken off attachment for wealth, for family and for the 
body". Thus, non-violence lies in fearlessness and 
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fearlessness lies in detachment, selflessness and desireless-
ness. Violence arises out of selfish desires and attachments. 
Therefore, the votary of non-violence must detach himself from 
the desires of worldly things if he wants to achieve 
fearlessness and thereby say good bye to all types of fears. 
Regarding detachment Gandhiji points out, "Wealth, family and 
the body will be there just the same; we have only to change 
our attitude towards them. All these are not ours. Even we 
ourselves are His. Why then should we entertain any fear? The 
Upanishad, therefore, directs us to give up attachment for 
things while we enjoy them. That is to say, we must be 
interested in them not as proprietors but only as trustees". 
The principle of removal of untouchability is 
another important moral principle based on truth, love and 
non-violence. Untouchability and non-violence or love are 
contradictory to each other, for the practice of 
untouchability creates the sense of superiority and 
inferiority. Such a sense of distinction between man and man 
is nothing but a source of tension, conflict and violence. The 
practice of untouchability is anti-religious and 
anti-humanitarian. At a place Gandhiji points out, "God did 
not create men with the badge of superiority or of 
inferiority, and no scripture which labels a human being as 
inferior or untouchable because of his or her birth can 
command our allegiance. It is a denial of God and Truth which 
7 7 
is Truth". Therefore, Gandhiji cceaselessly insists on the 
abolition of the violent institution of untouchability. At a 
place he writes, "I believe that if untouchability is really 
rooted out, it not only purge Hinduism of a terrible blot but 
its repercussions will be worldwide. My fight against 
73 
untouchability is a fight against the impure of humanity". 
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No real progress is possible in the society unless and until 
the practice of untouchability is rooted out and millions of 
so-called untouchables are made free from virtual slavery and 
serfdom. They should be treated as equals and be allowed to 
take participation in all activities of life. At a place 
Gandhiji writes, "the Bhangi is or should be on a par with the 
Brahmin in all social relations. There is no reason why he 
should not, other things being equal occupy the chair which 
75 Maulana Abul Kalam occupies with distinction"• As the 
principle of non-violence means universal love and compassion 
for the whole world, the removal of untouchability is a 
natural corollary of it. Gandhi points out, "Removal of 
untouchability means love for and service of the whole world, 
7 fi 
and thus merges into ahimsa". 
The principle of tolerance or equality of all 
religions (Sarvadharma Samanatva) is also a corollary of the 
principle of non-violence. Gandhiji writes, "Ahimsa teaches us 
to entertain the same respect for the religious faiths of 
others as we accord to our own, thus admitting the 
imperfection of the latter".^^ In fact Gandhiji's positive and 
moral interpretation of non-violence expounds that all 
religions of the world are based on truth and morality. But as 
they have been received and interpreted by imperfect human 
instruments, they have become alloyed with imperfections. This 
fact, therefore, demands equal respect and regard for all 
religions. Such attitude is bound to pave the way to unity of 
faiths and ultimately unity of mankind. This should be the 
74. M.K. Gandhi, India of My Dreams, compiled by R.K. Prabhu, 
Hind Kitabs Ltd., Bombay, 1947, pp. 65-66. 
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real aim of all religions. At a place Gandhiji points out, 
"..the principal faiths of the world constitute a revealation 
of Truth, but as they have all been outlined by imperfect man 
they have been affected by imperfections and alloyed with 
untruth. One must therefore entertain the same respect for the 
religious faiths of others as one accords to one's own. Where 
such tolerance becomes a law of life, conflict between 
different faiths becomes impossible, and so does all effort to 
convert other people to oen' s own faith. One can only pray 
that the defects in the various faiths may be overcome, and 
78 
that they may advance, side by side, towards perfection". 
However, equal respect for all religions does not mean 
toleration of irreligion or falsehood. It does not imply that 
79 
one should become blind to the faults of other faiths. It 
means that the people should also try to point out and 
eradicate errors and superstitions from their religions 
which are not in consonance with truth, love, non-violence and 
morality. 
(iii) Religious Dimension of Non-violence and Its Utility : 
Gandhiji's theory of non-violence has another 
important dimension, i.e., religious dimension. Gandhiji has 
applied his principle of non-violence in the field of 
religion. As Gandhiji was a reformer through and through, he 
also tried to reform all religions by emphasizing the virtues 
of truth, love or non-violence to be the essence of every 
religion. For Gandhiji religion is not merely uttering the 
name of God, or reading religious books or observing rites. 
Rather his concept of religion is undogmatic, tolerant, 
80 
ethical and comprehensive. Gandhiji believes in the religion 
78. Raghavan Iyer, The Moral and Political Writings of Mahatma 
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of non-violence, religion of truth, religion of love, religion 
of morality, religion of humanity and religion of service. At 
a place Gandhiji writes, "My religion is Hinduism which for me 
is religion of Humanity and includes the best of all religions 
81 known to me". -^  Again, "I am being led to my religion through 
Truth and non-violence, i.e., love in the broadest sense. I 
82 
often describe "my religion as religion of truth". At 
another place Gandhiji points out, "My life is dedicated to 
the service of India through the religion of non-violence 
83 
which I believe to be root of Hinduism". In fact Gandhi ji 
recognizes morality and ethics as the foundations of all 
religions and equates them with truth, non-violence, love, and 
God. At a place Gandhiji writes, "True religion and true 
morality are inseparably bound up with each other. Religion is 
to morality what water is to the seed that is sown in the 
84 
soil". Further Gandhiji says, "Morals, ethics , and religion 
are convertible terms. A moral life without reference to 
religion is like a house built upon sand, and religion 
divorced from morality is like, 'sounding brass' good only for 
85 
making a noise and breaking heads". Again Gandhiji 
discloses, ".... as soon as we lose moral basis we cease to be 
86 
religious". Thus, Gandhiji emphasizes the observance of 
morality and ethics in all religions. Through such emphasis 
Gandhiji wants the unity of mankind and moral advancement of 
human beings in every field of life. He cannot justify the 
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pursuit of evils in the name of religion. At a place Gandhiji 
reveals, "I would not make a fetish of religion and condone 
87 
evil in its sacred name". Therefore, Gandhiji outwardly 
rejects every immoral as well as irrational religious 
teachings. Gandhiji opines that a religion which is 
unreasonable or its teachings are in conflict with morality 
and for that matter in conflict with truth, love or non-
violence, is not a religion. At a place Gandhiji writes, "I 
reject any religious doctrine that does not appeal to reason 
and is in conflict with morality. I tolerate unreasonable 
88 
religious sentiment, when it is not immoral". In this regard 
Remain Holland observes, "Gandhiji believes in the religion of 
his people, in Hinduism. But he is not a scholar attached to 
the punctilious interpretation of texts, nor is he a blind 
believer accepting unequestioningly all the traditions of his 
religion. His religion must satisfy his reason and correspond 
89 to the dictates of his conscience". 
The aim of religion, according to Gandhiji is to lead 
man face to face with God who resides not in some far off 
place but in the heart of every one of His creations. And,, 
therefore, Gandhiji tries to see or to realize God through the 
service of mankind or through humanity. He writes, "Man's 
ultimate aim is the realization of God, and all his 
activities, political, social and religious have to be guided 
by the ultimate aim of the vision of God. The immediate 
service of all human beings becomes a necessary part of the 
endeavour simply because the only way to find God is to see 
Him in His creation and be one with it. This can be done by 
service of all". Again Gandhiji reveals, "If I could 
87. Young India, 27.1.1920. 
88. Ibid., 21.7.1920. 
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persuade myself that I should find Him in a Himalayan cave I 
would proceed there immediately. But I know that I cannot find 
91 Him apart from humanity". Once again Gandhiji points out, 
"If I found myself entirely absorbed in the service of the 
community, the reason behind it was my desire for self-
realization. I had made the religion of service my own, as I 
92 felt that God could be realized only through service". 
Because Gandhiji visualizes God both as wordly as well as 
divinely. He points out» "To me God is Truth and Love; God is 
ethics and morality; God is fearlessness. God is the source 
93 
of Light and Life and yet He is above and beyond all these". 
94 Again, "God is truth and love, ethics and morality". Hence, 
according to Gandhiji the real basis of all religions should 
be the observance of morality and ethics in day to day life 
and service of the world. At a place Gandhiji writes, "There 
is no such thing as religion overriding morality. Man for 
instance cannot be untruthful, cruel, and incontinent and 
95 
claim to have God on his side". In this way Gandhiji has 
moralised religions and want to use them for the service of 
mankind-Gandhiji applies religion to solve practical problems 
- almost all- social, political and economic. At a place 
Gandhiji points out, "Religion which takes no account of 
practical affairs and does not help to solve them, is no 
religion. And that is why I am putting a religious matter 
before you in a practical form". At another place Gandhiji 
writes, "You must watch my life, how I live, eat, sit, talk, 
behave in general. The sum total of all those in me is my 
91. Ibid., p. 109. 
92. M.K. Gandhi, An Autobiography or the Story of My 
Experiments with Truth, Tr. by Mahadev Desai, Public 
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religion". Once again he reveals, "If any action of mine 
claimed to be spiritual is proved to be unpractical it must be 
pronounced to be a failure. I do believe that the most 
spiritual act is the most practical in the true sense of the 
term".^^ 
In the next place Gandhiji does not make any distinction 
between various religions of the world and considers them as 
one religion based on the same principles of morality, 
ethics , truth, rightiousness, brotherhood, non-violence and 
universal love. Almost all religions of the world teach and 
preach these lofty virtues of humanism. Therefore, Gandhiji 
makes it clear that the real aim of all religions is to 
provide the ground of friendship among all the races of 
mankind. The real purpose of al religions is to bind man to 
man and man to God, rather not to separate them from each 
other. At a placle Gandhiji writes, "Religion binds man to God 
and man to man". Thus, Gandhiji establishes the dynamic role 
of religions and tries to use them for the benefit of mankind. 
In this regard Gandhiji quotes the great poet of the East, Dr. 
Allama Iqbal as saying, "Mazhab Nahin Sikhata apas mein bair 
rakhna" {religion does not teach to entertain mutual enmity), 
in order to explain the true essence of religions. This 
is the reason Gandhi subscribes to the creed of equal regard 
for all faiths and creeds - Sarvadharma Samanatva. Gandhiji 
points out, "Ahimsa teaches us to entertain the same respect 
for the religious faiths of others as we accord to our own, 
thus admitting the imperfection of the latter". However, 
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Gandhiji makes it clear that equal regard does not mean that 
one should adopt the other's religion. Rather it means only 
understanding the view points of other's religion while 
adhering to the view points of one's own religion. In other 
words it means emphasizing the points of agreement and avoiding 
the points of difference. It means we should adopt an attitude 
of "equimindedness" towards all religions. At a place gandhiji 
writes, "my quarrel with missionaries is that they think no 
1 02 
relgxon other than Christianity is true". At another place 
Gandhiji writes/"My Hindu instincts tell me that all religions 
are more or less true. All proceeds from the same God, but all 
are imperfect because they have come down to us through 
imperfect human instrumentality". Further Gandhiji says,"In 
theory, since there is one God there can be only one religion, 
but in practice no two person I have known have had the same 
identical conception of God. Therefore, there will, perhaps, 
always be different religions answering to different 
104 temperaments and climatic condition". Therefore, Gandhiji 
opines,"I don't share the belief that there can or will be on 
earth one religion. I am striving, therefore, to find a common 
factor and to induce mutual tolerance". Gandhiji proves the 
need of mutual tolerance by giving a natural example. He 
writes, "various religions were like the leaves on a tree. No 
two leaves were alike, yet there was no antagonism between them 
or between the branches on which they grew. Even so, there is 
an underlying unity in the variety which we see in God's 
creation". in this way we observe that Gandhiji has tried 
seriously to create and establish unity of all religions by 
102. Harijan, 25.2.1939. 
103. Young India, 29.5.1924. 
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basing them on morality and ethics and thereby to avoid 
difference of opinions, hatred, chauvenism, fanaticism and 
orthodoxy. Consequently, Gandhiji emphasizes that one must not 
reject or vilify other religions. Rather everybody tries to 
receive from the religions of others what is good in them. 
Because according to Gandhi ji the goal of Man's life is to 
conquer evil in himself and achieve self realization. And 
different religions are nothing but different roads to this 
common goal. At a point Gandhiji writes, "By religion I 
don't mean formal religion or customary religion, but that 
religion which underlies all religions v*uch bringusface to face with 
the Maker".•'•^ ^ Again Gandhi ji points out, "Religion should 
pervade every one of our actions. Here religion does not mean 
sectarianism. It means a belief in ordered moral government of 
the universe. It is not less real because it is unseen. This 
religion transcends Hinduism, Islam, Christianity etc. It does 
not supersede them. It harmonizes them and gives them 
reality ".-'••'•^  
In this way/ we find that the concept of religion 
propounded by Gandhiji takes into account chiefly the elements 
of morality, ethics , tolerance, truth, and non-violence to be 
followeld by a religious person. He considers non-violence as 
the supreme religious duty according to the teachings of 
Mahabharata - ahimsa parmo dharma. In other words, sympathy, 
love, kindness, brotherhood and equality of men are the bases 
of true religion. Such religion emphasizes the service of 
mankind. In a way Gandhiji wants to harmonize all religions of 
the world and thus wants to establish the kingdom of God on 
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earth by emphasizing on morality, truthfulness, tolerance, 
unity, humanity, non-violence and love for all beings as the 
core of all religions. 
(iv) Socio-Politico-Economic Dimensions of Non-violence and 
Their Utilities 
Gandhiji has based the entire socio-politico-economic 
structure on the moral foundations of truth, love and 
non-violence which connote justice, peace, equality, humanity, 
brotherhood, moral and material freedom, chastity, control of 
the palate, non-stealing, non-possession, physical labour, 
Swadeshi, fearlessness, removal of untouchability, tolerance 
and voluntary and selfless service in the form of the 
constructive programme. The constructive programme is the 
conspicuous manifestation of truth, love and non-violence and 
helps in mobilizing the masses on the lines of these three 
virtues. According to Gandhiji the constructive programme 
includes Hindu-Muslim or communal unity. Removal of 
untouchability. Prohibition, Khadi, Small Village Industries, 
village sanitation. New or Basic Education, Adult Education, 
Uplift of Women, Education in Hygiene and Health, Propagation 
of Rastrabhasha, Cultivating Love of one's own language, and 
working for Economic Equality^, Thus, Gandhiji has envisaged a 
moral and non-violent socio-politico-economic system free from 
exploitation, injustice inequality, falsehood, hatred, 
centralization and misuse of political and economic power, 
fear, cowardice, idleness, possession of property, dependence, 
racism, untouchability, intolerance, communalism, dependency, 
colonialism, imperialism, capitalism and other social, 
political, economic and religious evils, excesses, and 
exploitations which according to him are nothing but different 
forms and sources of violence. In this regard Dr. K.S. Bharathi 
111. Harijan, 18.8.1940. 
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writes, "Gandhiji wanted to establish a new society which is 
free from exploitation and oppression he wanted a society 
where there was equal opportunity for all, where there was no 
distinction of any kind. He tried to build up a society based 
on truth and non-violence. He aimed at a society based on love, 
112 peace and non-violence". Again, "Gandhi ji has made some 
important contribution in the social field. Analysing his 
social philosophy, he advocated throughout his life and also he 
tried his best in his life time to establish a classless and 
stateless society. His social philosophy aims at the attainment 
of both material and spiritual prosperities. There should not 
be any differentiation of caste, creed, colour and sex in such a 
society, namely Sarvodaya society. It would be an ideal 
society. It is a self regulated society in which social harmony 
113 
would be the main object of life". in fact, through the 
principles of truth, love and non-violence Gandhiji wants to 
create a social order which would treat all the individuals 
equally without any discrimination to any one. All people would 
be provided equal opportunities for the development of their 
moral and physical faculties, no matter whether they are rich or 
poor, educated or uneducated, physically strong or physically 
handicapped, intellectual or duffer. At a place Gandhiji point 
out, "Nor is it to be the monopoly of lettered persons, not yet 
of monied men. Swaraj is to be for all including the former, 
but emphatically including the maimed, the blind, the starving 
114 . . 
toiling millions". Again Gandhiji writes, "Purna Swaraj is 
the common sacred possession of all of us ."Purna" complete 
because it is as much for the prince as for the peasant as much 
for the rich land-owner as for the landless tiller of the soil, 
as much for the Hindus, as much for the Mussalmans, as much for 
112. Dr. K.S. Bharathi, Socio-Religious Thoughts of Mahatma 
Gandhi, op.cit., p. 138. 
113. Ibid., p. 137. 
114. Young India, 1.5.1930. 
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the Parsis and the Christians as for the Jains, Jews and 
Sikhs, irrespective of any distinction of caste or creed or 
status in life". At another place Gandhiji gives a vivid 
picture of his sarvodaya society which is based on the 
principle of non-violence and non-exploitation and which aims 
to achieve the welfare of all . Gandhiji writes, "Under 
Swaraj all can read and write, and their knowledge keeps 
growing day to day. Sickness and disease are reduced to the 
minimum. No one is a pauper and labour can always find 
employment. There is no place under such a government for 
gambling, drinking and immorality or for class hatred. It 
should not happen that a handful of rich peope should live in 
jewelled palaces and the millions in miserable hovels devoid of 
sunlight or ventilation" . Thus, in this regard Dr. Rajendra 
Prasad points out, "the Sarvodaya Samaj has been established to 
strive towards a society based on Truth and Non-violence in 
which there will be no distinction of caste or creed, no 
opportunity for exploitation, and full scope for development 
for both individuals as well as groups". 
Gandhiji also applies his principle of non-violence in the 
field of politics and tries to establish a non-violent 
democratic society and government. As Gandhiji's concept of 
religion is synonymous with truth, love, non-violence, morality 
118 
ethics and justice, Gandhiji establishes a relationship 
between religion and politics. In his opinion as the aim of 
both religion and politics are the service of mankind, they 
cannot be separated from each other. At a place Gandhiji 
defends his position when he writes, "Some friends have told me 
that truth and non-violence have no place in politics and 
115. Ibid., 5.3.1931. 
116. Harijan, 25.3.1939. 
117. Quoted by Dr. K.S. Bharathi, Socio-Religious Thoughts of 
Mahatma Gandhi, op.cit., p. 140. 
118. See the Section (iii) infra. 
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wordly affairs. I do not agree. I have no use for them as a 
means of individual salvation. Their introduction and 
application in everyday life has been my experiment all 
along".-^ -^ ^ At another place Gandhi ji reveals, " my 
devotion to truth has drawn me into the field of politics, and 
I can say without the slightest hesitation, and yet in all 
humility, that those who say that religion has nothing to do 
120 
with politics do not know what religion means". In fact 
Gandhiji wants to establish the kingdom of God or the kingdom 
of Heaven even in the field of politics, so that every type of 
exploitation and injustice could be rooted out and the aim of 
the welfare of all could be achieved Gandhiji writes, "Politics 
bereft of religion are absolute dirt ever to be shunned. 
Politics concern nations and that which concern the welfare of 
nations must be one of the concerns of a man who is religiously 
inclined, in other words, a seeker after God and truth.... 
therefore, in politics also we have to establish the Kingdom of 
121 Heaven". Gandhiji opines that if politics does not take into 
account morality, truth and non-violence and, for that matter 
religion, then the politics are apt to become a death trap 
because they kill the soul. At a place Gandhiji writes,"For me 
the road to salvation lies through incessant toil in the 
service of my country and humanity. I want to identify myself 
with everything that lives. In the language of the Gita, I want 
to live at peace with both friend and foe. So my patriotism is, 
for me, a stage on my journey to the land of eternal freedom at 
peace. Thus, it will be seen that for me there are no politics 
devoid of religion. They subserve religion. Politics bereft of 
119. N.K. Bose, Selections From Gandhi, Navjivan Publishing 
House, Ahmedabad, 1957, p. 31. 
120. Quoted by S. Radhakrishnan (ed.), Mahatma Gandhi-Essays 
and Reflections of His Life and work, Jaico edition, 
Bombay, 1956, pp. 13-14. 
121. Young India, 18.6.1925. 
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religion are a death-trap because they kill thesoul". Thus, it 
becomes amply clear that the motto of Gandhiji is to moralise 
politics by interlinking and wedding politics with religions of 
truth, morality, love for mankind and non-violence. In doing so 
Gandhiji wants to make politics free from violence, discri-
mination, injustice, exploitation, oppression, fraud and 
inequality and thereby use politics for the benefit and 
salvation of the entire race of mankind. This is the reason 
Gandhiji envisages a predominantly non-violent democratic form 
of political system, based on the sovereignty of the people, 
and totally free from discrimination, exploitation, oppression, 
123 injustice, inequality and other forms of violence. At a 
place Gandhiji writes, "The Science of non-violence alone 
can lead to pure democracy" .''•^^ Again, "Without the recognition 
of non-violence on a national scale there can be no such thing 
125 
as a constitutional or democratic government". At another 
placle Gandhiji expounds, "politically translated it, is 
perfect democracy, in which inequalities based on possession, 
colour, race or creed or sex vanishes. In it land and state 
belong to the people, justice is prompt, perfect and cheep and 
-log 
there is freedom of worship, speech and the press". 
Gandhiji also extends his principle of non-violence to 
the field of economics to include the moral values of 
non-exploitation, equality and justice. Gandhiji establishes a 
relationship between morality and economics because in his 
opinion "that economics is untrue which ignores or disregards 
moral values".^2' At another place Gandhiji points out, "True 
122. Ibid., 3.4.1924. 
123. Dr. K.S. Bharathi, Socio-Religious Thoughts of Mahatma 
Gandhi, op.cit., p. 162. 
124. Harijan, 15.10.1938. 
125. Ibid., 12.2.1939. 
126. Hindustan Times, 13.6.1945. 
127. Young India, 26.12.1924. 
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economics never militates against the highest ethical standard, 
just as all ethics to be worth its name, must at the same 
time be also good economics. An economics that inculcates 
Mammon worship, and enables the strong to amass the wealth at 
the expense of the weak, is a false and dismal science, 
.... true economics, on the other hand, stands for social 
justice, it promotes the good of all equally including the 
128 
weakest, and is indispensable for decent life". In fact, 
Gandhiji wants to abolish economic inequality and bridge the 
gulf between the rich and the poor and hungry people. He wants 
economic welfare for all. Gandhiji writes, "Economic equality is 
the master-key to non-violent independence. Working for 
econcHDnic equality means abolishing the eternal conflict between 
capital and labour. It means the levelling down of the few rich 
in whose hands is concentrated the bulk of the nation's wealth 
on the one hand and the levilling up of the semi-starved naked 
millions on the other. A non-violent system of government is 
clearly an impossibility so long as the wide gulf between the 
129 
rich and the hungry millions persists". Thus, Gandhiji 
strives to create a non-violent economic arrangement in which 
"everybody should be able to get sufficient work to enable him 
to make the two ends meet". At a place Gandhiji writes, "The 
Swaraj of my dream is the poor man's swaraj. The necessaries of 
life should be enjoyed by you in common with those enjoyed by 
the princes and the moniedc. men. You ought to get all the 
ordinary amenities of life that a rich man enjoys. I have not 
the slighest doubt that Swaraj is not Poorna Swaraj until these 
amenities are guaranteed to you under it". Again Gandhiji 
128. Harijan, 9.10.1937. 
129. M.K. Gandhi, Constructive programme - Its Meaning and 
Place, Navjivan Publishing House, Ahmedabad, 1968, p. 26. 
130. N.K. Bose, Selections From Gandhi, op.cit., 1972, p. 38. 
131. Young India, 26.3.1931. 
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points out, "Everyone must have balanced diet/ a decent house 
to live in, facilities for the education of one's children 
and adecuate medical relief. That constitutes my picture of 
132 
economic equality". For the establishment of such economic 
equality Gandhiji prescribes the adoption of decentralization 
of economic power,and the moral principles of non-possession, 
133 bread-labour, Swadeshi and trusteeship. 
132. Shriman Narayan, The Selected Works of Mahatma Gandhi, 
op.cit. 1968, vol. VI, p. 341. 
133. For detail. See V.V.Raman Murti (selected and edited), 
Gandhi-Essential Writings, Gandhi Peace Foundation, 
New Delhi, 1970, pp. 2 92-377. 
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CHAPTER - 3 
NON-VIOLENCE IN ACTION 
(A) Non-violence as the Guiding Principle 
Gandhiji rejects the use of violence altogether and 
instead advocates the use of non-violence for solving all 
human problems; social, religious, economic and political. 
Having a deep faith in and being a true follower of non-
violence, truth, God, the law of love and above all altruism 
and humanism, Gandhiji believes that non-violence would lead 
to the establishment of a world without hatred, wars and all 
kinds of exploitations. He very firmly rejects violent 
techniques like bomb explosion, political murder, guerrilla 
warfare or armed uprising and asserts that as long as 
organised violence and race for armanent persist, there could 
be no hunanism and consequently no permanent peace. During his 
active participation in making India free from the British, 
Gandhiji adopted and pursued non-violent Non-cooperation and 
2 
non-violent Disobedience methods. He declared that India 
should abandon violence altogether to achieve her freedom 
from foreign domination. Non-violence should be the way of 
Indian life and it should be the guiding principle for the 
whole world. Gandhiji explains, "whether one or many, I must 
declare my faith that it is better for India to discard 
violence altogether, even for defending her borders. For 
India to enter into the race of armaments is to court suicide 
with the loss of India to non-violence, the last hope of the 
3 
world will be gone". Gandhiji was of the opinion that the 
adoption and use of violent techniques might succeed in 
expelling the British rulers from India, but the perpetrators 
of such violence, after exterminating the foreigners would 
start to use the same technique against the people of their 
own country. And, thta^ ,the real purpose of making India free, 
i.e. the achievement of swaraj and welfare of the masses 
1. Dev Raj Bali, Modern Indian Tought : Ram Mohan Roy to 
Jayprakash Naryan, Sterling Publishers Private Limited, 
New Delhi, 1984, p. 129. 
2. For details, please see the next section. 
3. Hariian, 22.6.1940. 
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would be defeated. Hence Gandhiji writes in the Indian 
opinion".Many people exult at the explosion of bombs. If all 
the British were to be killed those who killed them would 
become the masters of India and as a result Indian would 
continue in a state of slavery. The bombs with which the 
British will have been killed will fall on India after the 
II4 British leave. Again, Gandhiji writes in the Hind Swaraj, 
"Those who will rise to power by murder will certainly not 
make the people happy'.' 
Though Gandhiji rejects violence, he does not discard 
conflict. He opines that there may be conflict but it can be 
solved only through non-violence. Violence cannot resolve 
conflict because it suppresses differences instead of 
integrating them. It ignores even the just claims of the 
individual and thus results in injustice and leads to counter 
violence. In such a situation,the freedom of the individual, 
which is essential for his moral development, becomes 
endangered and the individual becomes enslaved. Gandhiji 
writes, "Swaraj of the masses can never come through 
untruthful and violent means for the simple reason that the 
natural corollary to their use would be to remove all 
opposition through the suppression or extermination of the 
antagonists. That does not make for individual freedom. 
Individual freedom can have the fullest play under a regime 
of undulterated ahims". Thus, the method of non-violence is 
bound to bring freedom of the individual as it does not 
suppress conflict and disputes, rather it intergrates the 
legitimate differences through love and hence avoids any 
types of counter violence. As against violence which destroys 
the process of moral and rational adjustment, non-violence 
4. The CWMG, op.cit.. Vol. VIII, p. 223. 
5. M.K. Gandhi, Hind Swaraj, op.cit., p. 69. 
6. Harijan, 27.5.1939. 
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"... has checks that automatically work for the vindication 
of truth and justice for that side, which ever it may be, 
7 
that has truth and justice in preponderating measure'' . 
As the achievement of truth and justice and the 
pursuit of moral life is the sole aim of Gandhi ji, he 
prescribes the principle of non-violence as the only means 
through which the above ends can be achieved. Having a belief 
in the maxim that 'the ends and means are convertible terms' 
Gandhi ji is convinced that if the end is good and noble, it 
cannot be attained by any evil and ignoble means. According 
to Gandhi]i if a morally reprehensible means is adopted for 
the achievement of a noble and worthy end, then the end would 
become perverted and distorted or the end would recede and 
would become difficult of attainment. Gandhiji writes, 
"Socialism is as pure as crystal. It therefore, requires 
crystal like means to achieve it. Impure means result in an 
impure end". Again in the Hind Swaraj Gandhi ji opines that it 
is as much impossible to win a noble ideal like Swaraj by the 
application of violent technique as it is impossible to get a 
9 
rose by planting a noxious weed. Further, Gandhiji explains, 
"If I want to cross the ocean, I can do so only by means of a 
vessel; if I were to use a cart for that purpose both the 
cart and I would soon find the bottom The means may be 
likened to a seed, the end to a tree, and there is just the 
same inviolable connection between the seed and the tree. I 
am not likely to obtain the result flowing from the worship 
of God by laying myself prostrate before Satan we reap 
exactly as we sow". In this respect Gandhiji rejects the 
7. Young India, 23.6.1919. 
8. An interview originally published in the Modern Review of 
October 1935, quoted by Hiren Mukerjee in his book 
Gandhiji - A Study, People's Publishing House, Bombay, 
1960, p. 206. 




'end justifies the means' followed by some communists and 
fascists who believe that if the end is desirable, even means 
like cunning, deceit and violence are justified if they help 
achieve the end. Thus, Gandhiji lays greatest stress on the 
purity of means and, therefore, adopts the principle of non-
violence for achieving moral and just ends in life. 
Gandhiji is opposed to all forms of exploitation and 
expresses a general moral disapproval of it as according to 
him exploitation is a form of violence. And "a non-violent 
12 
activity is such that it involves no exploitation". 
However, he does not allow the eradication of exploitation 
and other socio-politico-economic evils through violence. 
Rather, he wants to exterminate exploitation by changing the 
exploiters through love, persusion, affection and not by 
physical destruction. According to him individual exploiter 
must be approached with love and forbearance so that he would 
see the injustice done by him and thus would shed his 
13 tendency to exploit. Once the exploiters are converted to 
moral life, then a true peaceful and non-violent society 
would be established. 
As according to Gandhiji non-violence means 
observance of love for all, the exploiter or the evil-doer 
who is out of love should also be approached with love, 
forebearance and compassion because human nature is 
essentially good and, therefore, responds to the fire of love. 
In fact, through love and forebearance Gandhiji wants to 
convert the heart of the evil-doer to non-^ violence and,therday, make 
the society evil and tension free for ever. Therefore, 
Gandhiji disallows revenge, retaliation, hostility, 
11. M.M. Verma, Gandhi's Technique of Mass Mobilization, R.K. 
Gupta and Co., New Delhi, 1990, p. 81. 
12. M.K. Gandhi, Rebuilding our villages, Navjivan Publishing 
House, Ahmedabad, 1956, p. 47. 
13. Dev Raj Bali, Modern Indian Thought, op.cit., p. 128. 
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punishment, vilification, hatred, defamation, and ill-will 
against the evil-doer or the exploiter or the opponent. 
Because these are contrary to the creed of non-violence and 
therefore, they are species of violence • tbrnentarily they may 
be helpful in subsiding evils but they cannot root out them 
permanently. Rather they are bound to creat their counter 
reactions. At a place Gandhiji points out, "Non-violent 
conduct requires toleration of and even generosity towards 
the opponent whether he is father or any other contrary 
14 
conduct is a species of violence". "The law of retaliation 
is the law of multiplying evil". Again Gandhiji reveals the 
efficacy of love and usefulness of the change of heart of the 
evil doer. Gandhiji writes, "A non-violent man will act upon 
the murderer through his love. He cannot, by punishing the 
murderer, undo the murder already committed. But he hopes by 
gentleness to get the murderer to repent of his deed and 
change the whole course of his life. A non-violent man always 
and automatically turns the search light selfward and 
discovers that the best course of conduct is to do unto 
others as he would have others to do unto him. If he was the 
murderer, he would not like to be killed for his madness but 
would like the opportunity of mending himself.He knows, too, 
that he must not destroy what he cannot create. God is the 
sole judge between man and man". Again Gandhiji says, 
"Punishment is God's, who alone is the infallible Judge. It 
does not belong to man 'with judgement weak". At another 
place Gandhiji points out, "our pledge of non-violence 
18 
excludes the possibility of future retaliation". Thus, 
14. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., Vol. II, p. 340. 
15. Harijan, 21.9.1934. 
16. Ibid. 
17. Ibid., 19.11.1938. 
18. Young India, 9.3.1922. 
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Gandhiji not only forbids the use of violence against the 
opponent but also demands forgiveness and love for him from 
the votary of non-violence as the law of non-violence is 
based on truth, love, compassion, forebearance, generosity 
for all without any discrimination and reservation. At a 
place Gandhiji discloses, "Non-violence, translated 'love', 
is the supreme law for human beings. It knows no 
4.- ..19 exception". 
20 In fact Gandhiji believes in oneness of mankind and 
wants welfare, not for few, but for all, even for the wrong-
doer and for the exploiter. Gandhiji emphasizes on the 
concept of spiritual unity^ with the opposite party who 
would not be there if violence would be met with violence. At 
a place Gandhiji writes, "It is a speciality of non-violence 
that its action never stops. That cannot be said of the sword 
or the bullet. The bullet can destroy the enemy; non-violence 
converts the enemy into a friend and thus enables the civil 
22 
resister to assimilate to himself the latter's strength". 
Thus, through the application of the principle of 
non-violence Gandhiji wants to provide an opportunity to the 
evil doer for his conversion to non-violence by purging the evils 
which are not inherent rather acquired. Gandhiji opines that 
man is essentially good. If he restorts to violence or 
commits any crime, then it is due to his external 
circumstances and.therefore'a positive effort should be made 
for his reformation. This is possible only through love, 
forebearance, compassion,toleration and forgiveness. Gandhiji 
19. Raghavan Iyer, The Moral and Political Writings of ffahatma 
Gandhi, op.cit. vol. II, p. 34. 
20. Young India, 4.12.1924. 
21. Harijan, 12.11.1938. 
22. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., vol. II, p. 364. 
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says, "We should try to understand the psychology of the 
evil-doer. He is very often victim of his circumstances. By 
patience and sympathy, we shall be able to win over at least 
2 3 
some of them to the side of justice". Gandhiji believes that 
the method of non-violence, if applied in an organized manner 
can change and convert even the dictators like Mussolini or 
Hitler. At a place Gandhiji writes, "your argument 
presupposes that the dictators like Mussolini or Hitler are 
beyond redemption. But belief in non-violence is based on the 
assumption that human nature in its essence is one and 
therefore unfailingly respond to the advances of love. It 
should be remembered that they have upto now alwys found 
ready response to the violence that they have used. Within 
their experience, they have not come across organized 
non-violent resistnce on an applicable scale, if at all. 
Therefore, it is not only highly unlikely but I hold it to be 
inevitable that they would recognize the superiority of 
non-violent resistance over any display of violence that they 
O A 
may be capable of putting forth". 
Thus, we observe that Gandhiji is highly optimistic 
in reforming the evil -doer or the exploiter through the 
method of non-violence translated love. Gandhiji opines that 
non-violence or love is like heat and fire which has the 
capacity to melt the brute and despotic nature and stony 
heart. At a place Gandhiji points out, ".... The hardest 
metal yields to sufficient heat. Even so must the hardest 
heart melt before the sufficiency of the heat of 
non-violence. And there is no limit to the capacity of non-
25 
violence to generate heat". At another place Gandhiji 
23. Harijan, 12.11.1938. 
24. The CWMG, op.cit. Vol. 68, p. 205 
25. Harijan. 
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discloses, "Let no one blame the unbending English nature. 
The hardest 'fibre' must melt in the fire of love-I cannot be 
dislodged from the position because I know it. When British 
or other nature does not respond, the fire is not strong 
26 
enough, if it is there at all". Therefore, Gandhiji 
suggests strongly to love one's own enemy or opponent or 
exploiter, so that the enemy's heart would be touched by the 
fire of love and consequently he would see his mistakes and 
rectify them. In fact by loving the opponent Gandhiji wants 
to arouse and awaken the good spirit in the opponent which 
lies dormant or suppressed most of the time. Once the spirit 
within is changed from bad to good, the outward behaviour and 
actions will be automatically changed. Gandhiji points out, 
"Not till the spirit is changed can the form be altered. The 
form is merely an expression of the spirit within. We may 
succeed in seemingly altering the form bt the alteration will 
be a mere make believe if the spirit within remains 
unalterable. A whited sepulchre still conceals beneath it the 
27 
rotting flesh and bone". If real and lasting peace is to be 
stablished then the devil spirit must be rooted out from the 
heart and mind at any cost. At a place Gandhiji writes, "I 
observe in the limited field in which I find myself, that 
unless I can reach the hearts of men and women I am able to 
do nothing. I observe further that so long as the spirit of 
hate persists in some sphere or other, it is impossible to 
establish peace or to gain our freedom by peaceful effort. We 
cannot love one another, if we hate Englishmen. We cannot 
love the Japanese and hate Englishmen. We must either let the 
Law of Love rule us through and through or not at all. Love 
among ourselves based on hatred of others breaks down under 
the slightest pressure. The fact is such love is never real 
love. It is an armed peace.... War will only be stopped when 
26. Young India, 9.3.1922. 
27. The Hindu, 8.11.1926. 
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the conscience of mankind has been .sufficiently elevated to 
recognize the undisputed supremacy of the Law of Love in all 
28 the walks of life". Again, "the cry for peace will be a cry 
in the wilderness, so long as the spirit of non-violence does 
29 
not dominate millions of men and women". 
Thus, according to Gandhiji the real love is not 
loving only friends and relatives but the real love is loving 
enemies and foes, if the Kingdom of eternal peace is to be 
established on the earth. It is not non-violence in the true 
sense of the term if a person loves only those who love him. 
Rather, a true non-violent person is he who also loves those 
who hate and injure him. In other words, during the pursuit of, 
true non-violence enemity and ill-will of all kinds should 
vanish. Therefore, the real testing time of such type of 
non-violence comes when it meets violence, hatred, enemity, 
ill-will, ruthlessness, extremism, despotism, terrorism and 
open and disguised exploitations. At a place Gandhiji writes, 
"The virtues of mercy, non-violence,love and truth in any man 
can be truly tested only when they are pitted against 
30 
ruthlessness, violence, hate and untruth". At another place 
Gandhiji points out, "violence was to be met by goodwill. And 
goodwill came into play only when there was ill will matched 
against it. To be good to the good is an exchange at par. A 
rupee against a rupee gives no index to its quality. It does 
when it is matched against an anna. Similarly a man of 
goodwill is known only when he matches himself against one of 
31 ill will". Again Gandhiji asserts his faith when he writes, 
"If ahimsa was limited to loving those who love us, how could 
it be described as the supreme dharma? Even dacoits and 
28. The Hindu, 8.11.1926. 
29. Ibid. 
30. Harijan, 28.4.1946. 
31. Ibid., 1.11.1938. 
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robbers do that. How great was the love of Alibaba's forty 
32 
robbers for one another?" Therefore, the real non-violent 
person is he who loves not only his friends and Kith and Kins 
but who also loves his enemy. Gandhiji believes that in the 
presence of such type of non-violence enmity vanishes and 
vapourizes. And if this is true, then it means that in the 
face of extreme type of enmity or tyranny, one should apply 
thegreatestand highest non-violence. At a place Gandhiji writes 
convincingly, "That which can be excercised only among friends 
is of value only as a spark of non-violence. It cannot merit 
the appelation of ahimsa. 'Enmity vanishes before ahimsa' is 
a great aphormism. It means that the greatest enmity requires 
33 
an equal measure of ahimsa for its abatement". In other 
words, Gandhiji uses the famous Gujarati didatic poem of 
Shamal Bhatta as the guiding principle of his method of 
non-violence. The message of the poem teaches to return good 
for evil. The poem sings, "For a bowl of water give a goodly 
meal; For a kindly greeting bow thou down with zeal; For a 
simple penny pay thou back with gold; If thy life be rescued, 
life do not withhold. Thus the words and actions of the wise 
regard; Every little service tenfold they reward. But the 
truly noble know all men as one. And return with gladness 
34 good for evil done". Therefore, Gandhiji points out, "We 
must not intend harm to the English or to our co-operating 
35 
countrymen if and whilst we claim to be non-violent". Again 
Gandhiji says, ".... whilst we are pursuing the policy of 
non-violence, we are bound to be actively friendly to English 
administrators and their cooperators. I felt ashamed when I 
was told that in some parts of India it was not safe for 
32. Raghavan Iyer,The Moral and Political Writings of Mahatma 
Gandhi, op.cit., p. 254. 
33. Harijan, 14.12.1947. 
34. M.K. Gandhi, Autobiography, Navajivan Publishing House, 
Ahmedabad, 1948, p. 51. 
35. Young India, 9.3.1922. 
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Englishmen or well-known co-operators to move about 
36 freely". Yet again Gandhiji suggests strongly and clearly 
when he writes, "And if we intend to follow out the policy, 
if we believe in it, we must then quickly make up with the 
Englishmen and the co-operators. We must get their 
certificate that they feel absolutely safe in our midst and 
that they may regard us as friends although we belong to a 
radically different school of thought and politics. We must 
welcome them to our political platforms as honoured guests. 
We must meet them on neutral platforms as comrades. We must 
devise methods of such meetings. Our non-violence must not 
37 breed violence, hatred and ill will". 
Gandhiji in the next place suggests to exercise such 
non-violence or goodwill not only against English but against 
every man of the world even against ourselves. At a place 
Gandhiji writes, "This non-violence or goodwill was to be 
exercised not only against Englishmen but it must have its 
full play even among ourselves.... Such instances occur in 
domestic relations, social and political relations among 
oursleves, not only between rival sects of the same faith but 
persons belonging to different faiths. We cannot be truly 
tolerant towards Englishmen if we are intolerant towards our 
38 
neighbours and Equals". 
Again Gandhiji expounds the universal principle of 
goodwill to be part and parcel of the method of non-violence* 
Gandhiji writes, "A drop of water must yield to be analyst 
the same results as a lakeful. The nature of my non-violence 
towards my brother cannot be different from that of my 
non-violence to the universe. When I extend the love for my 
36. Ibid. 
37. Ibid. 
38. Harijan, 19.11.1938. 
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brother to the whole universe, it must still satisfy the same 
39 test". ^  
However, doing good to the evil-doer or loving the 
enemy or making friend of the opponent or exercising goodwill 
towards all even towards own brother does not mean helping 
him to continue the wrong or tolerating it by passing 
acquiscence. Rather, to Gandhiji, it means helping the 
evi-doer, or the enemy, or the exploiter, or the opponent, or 
even the brother in overcoming and giving up evils, enmity, 
injustices, bad habits, wickedness and violence. In doing so 
the votary of non-violence repudiates the use of force and 
tries to convert the wrong—doer to goodness through love, and 
affection. The votary of non-violence strives ceaselessly to 
solve the socio-politico-eco-religious conflicts and clashes by 
influencing the hearts and minds of his opponents through 
goodwill, love and toleration not through ill-will hatred and 
retaliation. In this process, the votary of non-violence 
should always be ready to suffer and scarifice each and 
everything except self-honour and self-dignity. Gandhiji 
opines that the method of non-violence demands resistance of 
evils and wrongs, not with brufe force, but with sonl force 
which includes persuasion, mediation non'-cooperatloTi leading to 
self-suffering and self-sacrifice. The method of non-violence 
wants to conquer evil by good. It applies moral opposition to 
immorality, the resistance of physical force by soul force. In 
this process the votary of non-violence continues to suffer 
till the wrong-doer understands his mistakes and wrongs, both 
deliberate and undeliberate, and finally repents for his 
40 
misdeeds, thereby converts himself to good. At a place 
Gandhiji points out, "Renunciation of violence must not mean 
apathy or helplessness in the face of wrongdoing. If our 
39. Young India, 9.3.1922. 
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non-violence is genuine and rooted in love, it ought to 
provide a more effective remedy against wrongdoing than the 
use of brute force. I certainly expect you to trace out the 
dacoits, show them the error of their ways, and, in so doing, 
41 brave even death". At another place gandhiji expounds very 
logically and rationally when he writes, "Non-violence is not 
a resignation from real fighting against wickedness. On the 
contrary, the non-violence of my conception is a more active 
and real fight against wickedness. I contemplate a mental and 
therefore a moral opposition to immoralities. I seek entirely 
to blunt the edge of the tyrant's Sword not by putting up 
against it a sharper-edged weapon, but by disappointing his 
42 
expectation that I would be offering physical resistance". 
Again Gandhiji writes, ".... the British Government finally 
stands for terrorism and falsehood... Hence it is the duty of 
every Indian, every true Englishman, to oppose this terrorism 
and falsehood with all his might. But the way to oppose these 
with all one's might lies not through retaliation, responsive 
terrorism and falsehood, but by the exact opposite of the 
twins, that is to say, by meeting terrorism with non-violence 
and falsehood with truth. It may be a difficult way, but it is 
43 the only way if India and the world are to live". Thus, 
according to Gandhiji true non-violence means highlighting the 
evils and blemishes of the opponent in a non-violent way and 
then to resist them by means of soul-force, and, thereby 
accepting self-suffering, self-injury and even death not 
helplessly but knowingly and gladly.In doing so the votary of 
non-violence minimizes the chances of violence and its outcome 
in the form of destruction. He deminishes the hope and 
expectation of the wrong-doer to achieve the goal by means of 
violence and force,thereby, frustrates the evil design of the 
41. Harijan, 19.11.1938. 
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wrong-doer. The result is that the wrong-doer finds himself in 
a moral predicament and ethical crisis. With the prolongation 
of non-violent resistance* the non-violent resister goes on 
becoming stronger morally because of his self-suffering, while 
the intensity of the force of the evil-doer gets weakened. And 
at last the evil-doer cracks under the weight of moral, 
spiritual and soul force coupled with self-suffering of the 
non-violent resister. At a place Gandhiji writes, 
"Non-violence in its dynamic condition means conscious 
suffering. It does not mean meek submission to the will of the 
evil-doer, but it means the putting of one's whole soul 
against the will of the tyrant. Working under this law of our 
being, it is possible for a single individual to defy the 
whole might of an unjust empire to save his honour, his 
religion, his soul and lay the foundation for the empire's fall 
44 
or its regeneration". Again Gandhiji asserts, "I want India 
to recognize that she has a soul that cannot perish and that 
can rise triumphant above every physical weakness and defy the 
physical combination of a whole world Does it not mean 
45 the conquest of physical might by spiritual strength". 
In fact Gandhiji wants to root out evils, wrongdoings, 
black deeds, falsehood, terrorism and violence by soul-force 
and self-suffering. But at the same time Gandhiji does not 
want to root out the evil-doer or the person who commits the 
crime. In this way, Gandhiji makes a clear-cut distinction 
between evil and the evil-doer and seeks to exterminate the 
former by converting the heart and mind of the latter with the 
help of truth force, love-force, soul-force, moral force, 
self-sacrifice and self-suffering. At a place Gandhiji points 
out, "The essence of non-violent technique is that it seeks to 
46 liquidate antagonism but not the antagonists". Again 
44. Ibid., 11.8.1920. 
45. Ibid. 
46. Harijan, 29.4.1939. 
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Gandhiji writes ephatically and unambigously, "our non-co-
operation is neither with the English nor with the West. Our 
non-co-operation is with the system the English have 
established, with the material civilization and its attendant 
47 greed and exploitation of the weak". Again Gandhiji says, 
"The end of non-violent war is always agreement, never 
48 dictation much less humiliation of the proponent". Thus, the 
inherent motive of the method of non-violence enunciated by 
Gandhiji is conversion and reformation of the opponent. 
Therefore, it demands a genuine and sincere respect and love 
for the opponent. A truthful effort to bridge the gulf between 
the exploiter and the exploited through self sacrifice and 
self-suffering on the part of the exploited or the oppressed 
is an essential condition of the method of non-violence. The 
votary of non-violence or the non-violent resister tries to 
win over the wrong-doer by compelling him through love-force 
to shed the evils and wrongs. 
Because,the votary of non-violence does not consider 
the opponent as his enemy but as a human being and his part 
and parcel and,therefore, tries to make the opponent free from 
evils even at the cost of the risk of his life. At a place 
Gandhiji writes, "to consider the opponent, or, for the matter 
of that, anybody, even in thought, as your enemy would, in the 
parlance of non-violence or love, be called a sin. Far from 
seeking revenge, a votary of non-violence would pray to God 
that He might bring about a change of heart of his opponent, 
and if that does not happen he would be prepaed to bear any 
injury that his opponent might inflict upon him, not in a 
spirit of cowardice or helplessness, but bravely with a smile 
upon his face. I believe implicitly in the ancient saying that 
non-violence real and complete will melt the Stoniest 
47. Young India, 18.10.1921. 
48, Harijan, 23.3.1940. 
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49 hearts". Again, "If we cease to pursue our course, we dont 
evoke the best in him. The best must not be confounded with 
good temper. When we are dealing with any evil, we may have to 
ruffle the evil-doer. We have to run the jrisk, if we are to 
bring the best out of him". At another place Gandhi ji 
defends restraint and suffering when he writes, "We pretend to 
believe that retaliation is the law of our being, whereas in 
every scripture we find that retaliation is nowhere obligatory 
but only permissible. It is restraint that is obligatory. 
Retaliation is indulgence requiring elaborate regulating. 
Restraint is the law of our being. For, highest perfection is 
unattainable without highest restraint. Suffering is thus the 
badge of the human tribe". At last, not the least Gandhiji 
expounds the characteristics of the method of non-violence when 
he writes, "(a) vilification of an opponent there can never 
be. But this does not exclude a truthful characterization of 
his acts. An opponent is not always a bad man because he 
opposes. He may be as honourable as we may claim to be and yet 
there may be vital differences between him and us. (b) our 
criticism will therefore be if we believe him to be guilty of 
untruth to meet it with truth, of discourtesy with courtesy, 
of bullying with calm courage, of violence with suffering, of 
arrogance with humility, of evil with good. 'My follower' 
would seek not to condemn but to convert (c) There is no 
question of any limit to which hostility may be carried. For 
there should be no hostility to persons. Hostility there must 
be to acts when they are subversive to morals or the good of 
society". 
In this way we find that the principleof non-violence 
propounded by Gandhiji demands a great moral courage and 
49. Ibid., 19.11.1938. 
50. Ibid., 30.3.1940. 
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spiritual strength from its followers. It wants that its 
votaries should always be ready to suffer any type of hardship 
even to embrace death smilingly for the vindication of truth 
and justice, for the eradication of evils and for the 
conversion of the evil-doer or the opponent. According to 
Gandhiji such type of non-violence is the non-violence of the 
brave, and not of the coward. Gandhi ji opines that true 
non-violence and cowardice are contradictory to each other. 
53 They cannot go together. In other words the votary of 
non-violence as described above must not be coward. A coward 
or a weak person cannot be and can never be non-violent in 
true sense of the term, because it demands a lot of fearless-
ness, inner courage, soul-force, love-force, compassion, 
enlightened forgiveness, self-sacrifice, and self-suffering. 
At a place Gandhiji writes, "Several lives like mine will have 
to be given if the terrible violence that has spread all over, 
is to stop and non-violence is to reign supreme in its place. 
The poet has sung : The path of truth is for the brave never 
for the coward. The path of Truth is the path of 
54 
non-violence". Therefore, at another place Gandhiji points 
out, "In order to test ourselves we should learn to dare 
danger and death, mortify the flesh and acquire the capacity 
to endure all manner of hardships. He who trembles or takes to 
his heels the moment he sees two people fighting is not 
non-violent, but a coward. A non-violent person will lay down 
his life in preventing such quarrels. The bravery of the 
non-violent is vastly superior to that of the violent". It 
means that the non-violence of the brave can only be 
cultivated when one strives to be free from fear and 
fearlessness can only be achieved when one is prepared to 
sacrifice his each and everything except his honour.Gandhiji 
writes, "Violence does not mean emancipation from fear, but 
53. Harijan, 15.7.1939. 
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discovering the means of combating the cause of fear. Non-
violence, on the other hand, has no cause for fear. The votary 
of non-violence has to cultivate the capacity for sacrifice of 
the highest type in order to be free from fear. He recks not 
if he should lose his land, his wealth, his life. He who has 
not overcome all fear cannot practise ahimsa to perfection. 
The votary of ahimsa has only one fear, that is of God.... 
violence is needed for the protection of things external, 
non-violence is needed for the protection of the atman, for 
the protection of one's honour". Thus, without the 
cultivation of highest type of sacrifice and fearlessness, 
both being directly proportional to each other, one is not 
able to become brave and to practise the non-violence of the 
brave. Therefore, Gandhiji suggests, "The minimum that is 
required of a person wishing to cultivate the ahimsa of the 
brave is first to clear his thought of cowardice and in the 
light of the clearance regulate his conduct in every activity, 
great or small. Thus the votary must refuse to be cowed down 
by his superior, without being angry. He must, however, be 
ready to sacrifice his post, however remunerative it may be. 
Whilst sacrificing his all, if the votary has no sense of 
irritation against his employer he has ahimsa of the brave in 
him. Assume that a fellow passanger threatens my son with 
assault and I reason with the would-be assailant who then 
turns upon me. If then I take his blow with grace and dignity, 
without harbouring any ill-will against him, I exhibit the 
57 
ahimsa of the brave". In this regard Dr. Ishwara Topa writes 
vividly, "Non-violence is not a cover for cowardice, but it is 
the supreme virtue of the brave. Exercise of non-violence 
requires for greater bravery that of Sowrdsmanship. Cowardice 
is wholly inconsistent with non-violence. Non-violence, 
therefore, presupposes the ability to strike. But striking 
ability of non-violence is a^f^e^setOSfffG^s deliberate restraint 
3^ S|>P ^-y^ \ 
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58 put upon one's desire for vengeance". 
From the foregoing quotations it also becomes clear 
that the non-violence of the brave means, in spite of having 
the power and capacity of committing violence or restorting to 
vengeance, one should not commit violence or should not resort to 
vengeance. And for this it is must for one to be conscious 
fully of his mental and physical strength, whatever strength 
he possesses. If he is not well conscious of his strength he 
would feel helpless, and helplessness which is a symbol of weaJoiess 
is inconsistent with the non-violence of the brave. Because a 
helpless or weak person or any other animal, though apparently 
does not commit violence in the face of a violent attack - or a 
state of exploitation, injustice, and enmity, always fosters a 
strong feeling of retaliation and vengeance in his heart and 
mind. Thus, he is guilty of violence of thought. His non-
violence is the forced non-violence which is against the 
spirit of the non-violence of the brave. At a place Gandhiji 
writes, "Anyone who refrains from violence because he is 
afraid, is nevertheless guilty of violence. The mouse is not 
non-violent towards the cat. At heart, he always has a feeling 
of violence towards the cat. He cannot kill the latter because 
he is weak. He alone has the power to practise the dharma of 
ahimsa who although fully capable of inflicting violence does 
not inflict it. He alone practises the ahimsa dharma who 
voluntarily and with love refrains from inflicting violence on 
59 
anyone". Hence, " so long as one has not developed inner 
strength, one can never practise the dharma of ahimsa". At 
another place Gandhiji points out very rationally^ "But 
abstinence is forgiveness only when there is the power to 
punish, it is meaningless when it pretends to proceed from a 
helpless creature. A mouse hardly forgives a cat when it 
58. Dr. Ishwara Topa, Ethos of Non-violence, Navjivan 
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allows itself to be torn to pieces by her. I, therefore, 
appreciate the sentiment of those who cry out for the condign 
punishment of General Dyer and his ilk. They would tear him to 
pieces if they could. But I do not believe India to be 
helpless. I do not believe myself to be a helpless creature. 
Only I want to use India's and my strength for a better 
purpose". Again Gandhiji discloses the efficacy of the 
enlightened forgiveness when he writes, "A definite 
forgiveness would therefore mean a definite recognition of our 
strength. With enlightened forgiveness must come a mighty wave 
of strength in us, which would make it impossible for a Dyer 
and a Frank Johnson to heap affront upon India's devoted 
head.... But I must not refrain from saying that India can 
gain more by waiving the right of punishment. We have better 
6 2 
work to do, a better mission to deliver to the world". In 
this way/Gandhi ji opines that an enlightened forgiveness is 
the virtue of the brave, not of the weak because enlightened 
forgiveness is a moral force which forbids punishment and 
retaliation. Moreover, the enlightened forgiveness comes into 
play only when there is consciousness of one's own strength 
and there is the capacity and power to punish. Therefore, the 
non-violence of the brave demands from its votary to cultivate 
and enhance the consciousness of inner strength and then 
resort to the enlightened forgiveness for those who have 
wronged him seriously. And the enlightened forgiveness brings 
forth a mighty wave of strength in its votary and which in 
turn saves not only the exploited but also the exploiter from 
moral and material destruction. The use of such type of 
enlightened forgiveness and, for that matter, the non-violence 
of the brave does not emasculate its votaries. Rather, it 
makes them spiritually strong and morally brave. At a place 
Gandhiji discloses, "As I have said, India as a nation is not 
non-violent in the full sense of the term. Neither has she any 
61. Young India, 11.8.1920. 
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capacity for offering violence - not because she has no arms. 
Physical possession of arms is the least necessity of the 
brave. Her non-violence is that of the weak. She betrays her 
weakness in many of her daily acts. She appears before the 
world today as a decaying nation. I mean here not in the 
political sense but essentially in the non-violent, moral 
sense. She lacks the ability to offer physical resistance. She 
has no consciousness of strength. She is concious only of her 
weakness. If she were otherwise, there would be no communal 
problems, no political. If she were non-violent in the 
consciousness of her strength. Englishmen would lose their 
role of distrustful conquerors. We may talk politically as we 
like and often legitimately blame the English rulers. But if 
we, as Indians, could but for a moment visualize ourselves as 
a strong people disdaining to strike, we should cease to fear 
Englishmen whether as soldiers, traders or administrators, and 
they to distrust us. Therefore if we became truly non-violent 
we should carry Englishmen with us in all we might do. In 
other words, we being millions would be the greatest moral 
force in the world, and Italy would listen to our friendly 
word"." 
In this way, we observe that Gandhiji makes a moral 
distinction between the non-violence of the brave and the 
non-violence of the weak, and emphasizes to adopt and pursue 
the former in every walk of life for solving socio-politico-
religio-economic problems while he rejects and demounces the 
latter. Gandhiji not only denounces cowardice, weakness and 
helplessness but he condemns them on the ground that they 
misfit the race of human beings. Because, they are the sources 
of emasculation, fear, inaction, lethargy and above all 
dishonour on the one side and on the other side they provide 
encouragement to the wrong-doers and exploiters to continue 
and enhance their zeal for injustice and exploitation. And, 
63. Harijan, 12.10.1935. 
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thus, they are an indirect source of violence. Therefore, 
Gandhiji advocates very strongly to root out cowardice, 
weakness and helplessness from the heart and mind completely 
and in their placle cultivate the virtues of spiritual-force, 
love-force, moral courage, enlightened forgiveness, self-
sacrifice, self-suffering and a full consciousness of these 
virtues. These virtues, then, should be used to arouse a 
moral and spiritual will to give a non-violent resistance to 
the evils, exploitations, enmity, hatred, wrong doings, 
injustice and inequality of all kinds existing in the world 
with the help of God. Gandhi ji in condemning and denouncing 
cowardice, weakness and helplelssness goes to such an extent 
that he even prescribes violence in stead of being coward, 
weak and helpless. A man subjected to torture, humiliation, 
and dishonour having weak or no faith in the method of the 
non-violence of the brave is free to use violent means to 
defend his honour and self-respect, expounds Gandhiji. In 
such a situation, violence is better than cowardice. At a 
place Gandhi ji writes, "Are you prepared to go with me so 
far? Does all that I say carry conviction? If so, violence 
should be eschewed from the innermost of our thoughts. But if 
you cannot go with me, do go your own way. If you can reach 
your goal in any other way, do so by all means. You will 
deserve my congratulations. For I cannot in any case stand 
cowardice. Let no one say when I am gone that I taught the 
people to be cowards. If you think my ahimsa amounts to that, 
or leads you to that, you should reject it without hesitation 
I would far rather that you died bravely dealing a blow and 
receiving a blow than died in abject terror. If the ahimsa of 
my dream is impossible, you can reject the creed rather than 
64 
carry on the pretence of non-violence". At another place 
64. Ibid., 17.6.1939. 
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Gandhiji points out emphatically, "I do believe that where 
there is only a choice between cowardice and violence I would 
advise violence I would rather have India resort to 
arms in order to defend her honour than that she should in a 
cowardly manner become or remain a helpless witness to her own 
dishonour". Again Gandhiji expounds, "Above all I have never 
permitted violence. I have simply stated two grades of bravery 
and cowardice. The only thing lawful is non-violence. Violence 
can never be lawful in the sense meant here, i.e., not 
according to man-made law but according to the law made by 
Nature for man. Though violence is not lawful, when it is 
offered in self defence or for the defence of the defenceless, 
it is an act of bravery far better than cowardly submission. 
The latter befits neither man nor woman. Under violence, there 
are many stages and varieties of bravery. Every man must judge 
this for himself. No other person can or has the right". 
Gandhiji points out such an stage of violence in which there 
is only one choice between violence and cowardice and 
therefore violence is to be inevitably resorted to in order to 
avoid coward submission and thus to defend one's honour and 
self-respect. Gandhiji writes, "when a woman is assaulted, she 
may not stop to think of himsa or ahimsa. Her primary duty is 
self protection. She is at liberty to employ every method or 
means that come to her mind in order to defend her honour. God 
has given her nails and teeth. She must use them with all her 
strength and if need be, die in effort". Because, "Using 
physical force with courage is far superior to cowardice. At 
least we would have attempted to act like men. That was the 
way of our forefathers. That is because some people hold the 
view that the ancestors of the human race were animals.... 
6 8 That is why physical strength is called brute force". At 
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another place Gandhiji rejects cowardice on the ground that 
it gives rise to hypocricy. He writes, "Cowardice is 
impotence worse than violence. The coward desires revenge but 
being afraid to die, he looks to others, may be the 
Government of the day, to do the work of defence for him. A 
coward is less than man. He does not deserve to be a member 
of a society of men and women". Again, "one who having 
retaliation in his breast submits to violence out of policy 
is not truly non-violent and may even be hypocrite if he 
70 hides his intention". 
The above quotations also emphasize that the virtue of 
non-violence should be adopted as a principle, as a creed, as 
a passion and as a living faith, only then it would deserve 
the name of the non-violence of the brave and would be 
extremely successful in converting foes into friends quickly 
and thereby establishing enduring peace permanently on the 
earth. Therefore, the adoption of the virtue of non-violence 
as a policy, i.e., its use on a particular occasion and in a 
particular time is not the non-violence of the brave. Rather 
it is the limited and mechanical non-violence and, therefore / 
it is the non-violence of the weak. Because the adherents of 
such type of non-violence harbour violence, hatred and ill 
will in their hearts and minds and manifest them when they 
find proper and suitable time. They remain non-violent not as 
a faith but as a policy which is against the spirit of the 
non-violence of the brave. A true non-violence demands its 
adoption and its manifestation in thought, speech and action 
and on all occasions, in all times. At a place Gandhiji 
writes, "Non-violence of the strong cannot be a mere policy. 
It must be a creed, or a passion, if 'creed' is objected to. 
A man with passion expresses it in every little act of his. 
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Therefore, he who is possessed by non-violence will express 
it in the family circle/ in his dealings with neighbours, in 
his business, in congress meetings, in public meetings, and 
71 • • • 
in his dealings with opponents". At another place Gandhi^i 
asserts when he writes, "Non-violence to be a creed has to 
be all pervasive. I can not be non-violent about one activity 
of mine and violent about others. That would be a policy, not 
a life force. That being so, I cannot be indifferent about 
72 
the war that Italy is now waging against Abyssinia". Again 
Gandhiji points out, "If you have really understood the 
meaning of non-violence, it should be clear to you that 
non-violence is not a principle or a virtue to be brought 
into play on a particular occasion or to be practised with 
reference to a particular party or section. It has to become 
a part and parcel of our being. Anger should disappear from 
our hearts altogether, otherwise what is the difference 
between oursleves and our oppressors? It is only when 
you have become incapable of feeling or harbouring anger in 
your hearts then you can claim to have shed violence or can 
73 
expect to remain non-violent to the end". This is the 
reason Gandhiji prohibits the adoption and use of the method 
of non-violence as a policy in the national programme because 
his aim was to change the heart of the enemy through self-
suffering and self-injury. If one has not such strength to 
pursue the non-violence of the brave then he should abandon 
the method altogether and adopt violent means. But the 
adoption and use of both violence and non-violence side by 
side is against morality and, therefore * against the non-
violence of the brave. Gandhiji writes, "If we approach our 
programme with the mental reservation that, after all, we 
shall wrest the power from the British by force of arms, then 
we cire untrue to our profession of non-violaice. If we believe in our 
prograinne, we are bound to believe that the British people are not 
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Gandhi, op.cit.. Vol. II, p. 363. 
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unamendable to the force of affection as they are undoubtedly, 
aroetidable to force of arms....The choice, in my opinion, lies 
between honest non-violence with non-cooperation as its 
necessary corollary or reversion to responsive co-operation, 
74 i.e., co-operation cum obstruction." 
However, Gandhiji maintains, "But if non-violence is 
to remain the policy of the nation, for its fair name and that 
of humanity, we are bound to carry it out to the letter and in 
75 the spirit." In this connection Gandhiji expounds with full 
confidence that the non-violence of the brave does not depend 
on the number of its votaries for its success because such 
type of non-violence never fails.It knows no defeat. If it 
fails, it does not fail due to its weakness but due to the 
weakness of its votary. For the non-violence of the strona or 
brave is the mightiest and activest force in the world. P'^- a 
place Gandhiji writes, "non-violence knows no defeat. It must 
however be true non-violence, not a make believe. I would not 
shed a single tear if I alone were left to represent such 
non-violence." Again Gandhiji points out, "Barring truth, if 
truth is to be considered apart from non-violence, the latter 
is the activest force in the world. It never fails. Violence 
only seemingly succeeds, and nobody has ever claimed uniform 
success for violence. Non-violence never promises immediate 
and tangible results. It is not a mango trick. Its failures, 
are, therefore, all seeming. A believer in violence will kill 
the murderer and boast of his act. But he never killed murder. 
By murdering the murderer, he added to it and probably invited 
77 
more. The law of retaliation is the law of multiplying evil."'' 
But "Non-violence is the mightiest force in the world capable 
78 
of resisting the greatest imaginable temptation." At another 
74. Young India, 9.3.1922. 
75. Ibid. 
76. Harijan, 17.2.1946 
77. Ibid., 21.9.1934. 
78. Ibid., 19.12.1936. 
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place Gandhiji writes, "It serves no purpose for me to 
continue to repeat that the non-violence of the strong is the 
strongest force in the world. The truth requires constant and 
79 
extensive demonstration." It is quite possible that my 
technique is faulty. There are old and tried precedents to 
guide in such a complexity. Hence I can say to all my 
councellors that they should have patience with me and even 
share my belief that there is no hope for the aching world 
except through narrow and straight path of non-violence. 
Millions like me may fail to prove the truth in their own 
lives, that would be their failures, never of the eternal 
law." Gandhi ji advises even a single person to be true to 
the non-violence of the brave and not to be cowed down by 
violence of any degree even at the cost of his life. Gandhiji 
writes, "Even if there is only one person who has the faith, 
he should allow himself to be killed, but should not bow down 
to the fanatics, the goondas If we think that we cannot 
accomplish this task without a thousand men, our non-violence 
is not worth the name. If we do not have such courage, let us 
81 
not talk of non-violence; let us not defile it." Again, 
"Non-violnce is a weapon against which neither the sword nor 
any other power can avail. Even if there are a crore of people 
on one side and a single votary of non-violence on the other, 
even then the latter would not say that he would surrender to 
the might of arms. He will demonstrate the fact that poisonous 
gases and other weapons are futile against non-violence. He 
will not bend as did Austria against Hitler.... First we shall 
examine our conduct towards one another and see whether we are 
indeed followers of such non-violence. And, on the strength of 
82 this non-violence, we shall also win over the Muslims." 
79. Ibid., 29.6.1947 
80. Ibid. 
81. Raghvan Iyer, The Moral and Political writings of Mahatma 
Gandhi, op. cit.. Vol. II. p. 408. 
82. Ibid. 
87 
Thus, Gandhiji prescribes the principleof non-violence 
of the brave not of the weak or coward for its adoption as a 
faith and conviction not as a policy to be practised for the 
eradication of evils, injustice, inequality, exploitation, 
hatred, ill-will and enmity and thereby to establish enduring 
peace, justice, equality, love compassion and good will, not 
for one or few but for all. For Gandhiji, the non-violence of 
the brave is the only method to be practised by human beings 
for bringing social change. Because, the method of 
non-violence ensures an undoubted guarantee for the goal of 
peace and unity of mankind. The adoption and use of 
non-violence for correcting error is certainly a noble and 
wise idea as it is bound to save both human life and economic 
expenditure.Gandhiji writes, "Practically speaking, there will 
be probably no greater loss in men than if forcible resistance 
was offerd, there will be no expenditure in armaments and 
83 fortifications." In this connection Richard Greg defends 
Gandhiji when he writes, "Through non-violent resistance we 
can reach an active, reasoned belief in peace which is capable 
of continuous practice in all grades of life and all sorts of 
84 
conflict". Also/. "Pacifists believe that the most 
effective, the most equitable, the most economical way of 
85 
meeting violence is to use non-violence." A.J.Muste Writes, 
"Men and nations now have to try the way of uncalculating and 
86 
sacrificial love or perish." In fact no man of the world can 
defend the use of violence against the people of the world or 
at least against the people of his country by another country. 
Violence leads to violence and leaves bitter memory on the 
mind of those against whom violence has been used. The 
Japanese could not forget the dropping of atom bomb on 
83. Harijan, 13.4.1940. 
84. Richard Greg,The Power of Non-violence, Navjivan 
Publishing House, Ahmedabad, 1949,p. 95. 
85. Aldous Huxley, Encyclopaedia of Pacifism, London, 1937, 
p. 79. 
86. A.J.Muste, Not By Might, New Yourk, 1947, Introduction, 
P. xiii. 
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their land during the second world war and would be not 
unconciously able to excuse the Americans for such henious 
crime which had caused incalculable damage to both human lives 
and material wealth. Likewise the people of Iraq would not be 
able to forget the trauma and agony caused by the attack by 
the allied forces of thirty two counties during the gulf war 
in January 1991, though the attack was succeeded by the 
invasion of Kuwait by Iraq. Thus, the method of violence 
resorted and used for any purpose at any level and of any 
degree is not condu cLve for or capable of creating good 
relationships among the races of mankind. Though the use of 
violence or force succeeds in establishing peace, but such 
peace is oestensible, superficial and temporary.Below such 
peace / brought about by force, there is always violent and 
turbulent waves of tension, dissatisfaction, hatred, 
indignation, enmity and ill-will. Such forced peace can never 
be stable, viable and everlasting- A permanent and real peace 
87 
can only be brought about by the method of non-violence. 
Hence, Gandhiji renounces and rejects violence outrightly, 
categorically and completely as a method of protest in the 
transformation of social, economic and political orders. At a 
place Gandhiji writes, "I hold that he who invented the atom 
bomb has committed the gravest sin in the world of science. 
88 
The only weapon that can save the world is non-violence." At 
another place he again points out the fallacy of violence in a 
more convincing language when he writes, "We may perhaps be 
eluded into believing that we can secure peace through the use 
of force, but there are innumerable instances to prove that, 
on the whole, only evil consequences follow from the use of 
87. For the tools of the method of non-violence, see the 
chapter 3(B) "Satyagraha". 
88. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op. cit. Vol. II, P. 457. 
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89 force." The use of force is soul ~ destroying and it 
affects not only the person who uses it but also his 
descendants and the environment as a whole. We should examine 
the total effect of the use of force, and that over a long 
90 period of time. As Gandhiji wants to eradicate evil through 
self-suffering and self-injury instead of injuring and harming 
the evil-doer, he forbids terrorist and disruptive activities. 
Gandhiji writes, "the evil resides not in bridges, roads, 
etc., which are inanimate objects, but in men. It is the 
latter who need to be tackled. The destruction of bridges, 
etc. by means of explosives does not touch this evil but only 
provokes a worse evil in the place of the one it seeks to end. 
To sterilize it needs not destruction but self-immolation of 
the purest type, which would demonstrate that the authorities 
might break but would not be able to bend a will that has 
91 
resigned itself to the God of truth'. Gandhi ji believes that 
the non-violence demands reformation of the evil-doer through 
the extermination of his evils. But reformation of the 
evil-doer or evil doing ruler is possible only when we first 
reform ourselves because the ruler is one of among us. 
Gandhiji writes, "violence may destroy one or more bad rulers, 
but, like Havana's heads, others will prop up in their places, 
for, the root lies elsewhere. It lies in us.If we will reform 
92 
ourselves, the rulers will automatically do so." Again 
Gandhiji discloses the limitation and drawback of the violent 
method when he writes, " you cannot successfully fight them 
with their own weapons. After all, you cannot go beyond the 
atom bomb. Unless we can have a new way of fighting 
imperialism of all brands in the place of the outworn one of a 
violent rising, there is no hope for the oppressed races of 
the earth."^^ 
89. Ibid., p.265. 
90. Ibid. 
91. Harijan, 10.2.1946. 
92. Ibid., 21.9.1934. 
93. Ibid.,17.2.1946. 
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Therefore, Gandhiji suggests to:adopt the vrinciple of 
non-violence of the brave for the liberation of India from the 
domination of alien British rule. Gandhiji has an unflinching 
and unshakeable faith in the efficacy of the method of 
non-violence. At a place Gandhiji discloses, "Its superior 
strength I came to realize in South Africa where I had to pit 
it against organised violence and racial prejudice. I 
practised it in South Africa, where everybody, like the 
Pathans, is armed and the Government has introduced 
conscription. The people said how a handful of Indians could 
fight the African Government with that weapon. I returned from 
South Africa with a clear conviction of the superiority of the 
method of non-violence to that of violence. In India also, we 
have used it for gaining our rights and we have achieved some 
94 
measure of success." Therefore, Gandhiji cautions and 
warns India not to resort to violence. If she does so then it 
would be a testing time for Gandhiji becuse he wants to serve 
her only through the religion of non-violence. At a place 
Gandhiji writes with everlasting determination, "If India 
takes up the doctrine of the sword, she may gain momentary 
victory. Then India will cease to be the pride of my heart. I 
am wedded to India because I owe my all to her. I believe 
absolutely that she has a mission for the world. She is not to 
copy Europe blindly. India's acceptance of the doctrine of the 
sword will be the hour of my trial. I hope I shall not be 
found wanting. My religion has no geographical limits. If I 
have a living faith in it, it will transcend my love for India 
herself. My life is dedicated to service of India through the 
religion of non-violence which I believe to be the root of 
95 Hmduisum." Therefore, Gandhiji asserts for once and all, 
"The same formula, i.e. to banish anger completely from the 
94. Ibid., 14.5.1938. 
95. Young India, 11.8.1920. 
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heart and to make everybody into one's friend, is indeed 
enough to win India her independence. It is the surest and 
the quickest way, too, and it is my claim that for winning 
Independence for the poor masses of India, it is the only 
way".9^ 
96. Raghavan Iyer, The Moral and Political Writings of 
Mahatma Gandhi, op.cit., Vol. II, p. 366. 
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(B) SATYAGRAHA ; THE NON-VIOLENT METHOD 
Gandhiji used the term Satyagraha during 1906 to 1914 
in South Africa, to represent the non-violent movement of the 
Indian settlers in the Transvaal Republic against the 
racially discriminatory legislations of the White Government. 
The term Satyagraha is Sanskrit in origin and is a combi-
nation of two words - Satya and Agraha. Satya means 'truth' 
and Agraha means 'firmness', or 'adherence', or 'insistence', 
or 'holding'. Thus, the compound word 'Satyagraha' implies 
firmness in truth, or adherence to truth, or insistence on 
truth, or holding on to truth. As Gandhiji considers truth 
synonymous with non-violence or love, soul or spirit or 
morality, the term Satyagraha implies a force born of truth 
or non-violence or love, or soul or spirit or morality. 
Therefore, in other words, Satyagraha is Truth-force or 
Non-violent force, or Love-force, or Soul-force or 
Moral-force. Thus, "The moral weapon to fight untruth with 
truth and violence with non-violence is described by Gandhi 
2 
as Satyagraha". 
In this way, we find that Satyagraha is an ideological 
concept of moral-force or spiritual-force or soul-force or 
truth-force or love-force or non-violent force which 
according to Gandhiji should be used by the individuals to 
fight against social, economic and political evils and 
injustices of the Society as well as the Government. Dr. Ram 
Rattan writes, "The social and political wrongs for the 
correction of which Gandhi employed and evolved the method 
and technique of Satyagraha,during his five-decade long public 
1. M.K. Gandhi, Satyagraha in South Africa, Navjivan Publi-
shing House, Ahmedabad, 1961, pp. 150-51. Also see Remain 
Rolland, Mahatma Gandhi, Publications Division, Ministry 
of Information and Broadcasting, Government of India, 
1990, p. 33. Vol.3. 
2. Ram Rattan, in his article The Anatomy of Gandhi's Satya-
graha, in V.T.Patil (Ed. )New Dimensions And Perspectives in 
Gandhism, Inter-India Publications, New Delhi, p. 42. 
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career, is an illustration of the wide range of objectives 
which can be attained without necesarily having recourse to 
3 
violence". Again Dr. Ram Rattan writes, "As such, Satyagraha 
is a para-legal method of registering peaceful protest 
against the laws, customs, and practices which one finds 
4 
contrary to the dictates of one's conscience". Gandhi^i 
points out, "A Satyagrahi will always try to overcome evil by 
good, anger by love, untruth by truth, himsa by ahimsa". 
Again Gandhiji expounds, ".... violence is the negation of 
this great spiritual force This force is to violence, 
and therefore to all tyranny, all injustice, what light is to 
darkness". Again Gandhiji propounds, "In Satyagraha there is 
not the remotest idea of injuring the opponent. Satyagraha 
postulates the conquest of the adversary by suffering in 
one's person". At another place Gandhiji writes, "It is 
never the intention of a Satyagrahi to emharrass the 
wrong-doer. The appeal is never to his fear, it is, must be, 
always to his heart. The Satyagrahi's object is to convert, 
g 
not to coerce the wrong doer". Gandhiji further says, "I 
have come to this fundamental conclusion that if you want 
something really important to be done, you must not merely 
satisfy the reason, you must move the heart also. The appeal 
of the reason is merely to the head, but the peneteration of 
the heart comes from suffering. It opens the inner 
9 
understanding in man". Once again Gandhiji writes, "Nothing 
can shake me from the conviction that given a good cause, 
suffering for it advances it as nothing else had done, and. 
3. Ibid., p. 43. 
4. Ibid. 
5. M.K. Gandhi, Young India, 8.8.1929. 
6. Ibid., 3.9.1927. 
7. M.K. Gandhi, Satyagraha in South Africa, op.cit., p. 179 
8. M.K. Gandhi, Harijan, 25.3.1939. 
9. Ibid., 5.11.1931. 
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progress is to be measured by the amount of suffering 
undergone The purer the suffering, the greater is the 
progress". In a letter to the viceroy. Lord Irwin in 1930 
Gandhiji wrote, "For my ambition is no less than to convert 
the British through non-violence, and thus make them see the 
wrong they have done to India. I do not seek to harm your 
people. I want to serve them even as I want to serve my own 
people". At another place Gandhiji points out, "Let it be 
remembered that physical force is transitory, even as the 
body is transitory. But the power of the spirit is permanent, 
12 . . 
even as the spirit is everlasting". Again Gandhiji 
propounds, "this I do say fearlessly and firmly, that every 
worthy object can be achieved by the use of Satyagraha. It is 
the highest and infallible means, the greatest force. 
13 Socialism will not be reached by any other means". Again 
Gandhiji points out, "Satyagraha is a law of universal 
application. Beginning with the family its use can be 
14 
extended to every other circle". 
All the above definitions and meanings put forward by 
Gandhiji describe four basic ideas : Firstly, Satyagraha is 
essentially the use of soul-force or Love-force or 
Truth-force for the search, preservation, pursuit and defence 
of truth. Therefore, secondly, Satyagraha rejects and 
excludes the use of physical force or brute force or 
violence. Thirdly, it requires the Satyagrahi to appeal to 
the heart of the opponent or the wrong-doer through self 
suffering so that the opponent or the wrong —doer may be 
converted to just and good, thereby eradicate evils and 
10. C.F. Andrews, Mahatma Gandhi's Ideas, London, George 
Allen and Unwin, 1949, p. 199. 
11. The CWMG, vol. 43, op.cit. p.6-
12. Harijan, 1.2.1942. 
13. Ibid., 20.7.1947. 
14. M.K. Gandhi, Satyagraha ; Non-violent Resistance, 
Navjivan Publishing House, Ahmedabad, 1951, p. 382, 
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injustices permanently. Finally, it emphasizes the need of 
adopting pure and good means for achieving the pure ends. A 
good and pure result can be achieved only by good and pure 
means. Moreover, it also claims to be a law of universal 
application. According to Gandhiji each and every individual 
possesses soul-force within himself or herself and for that 
matter the whole society possesses this force, which, instead 
of physical force, should be used by the individual as well 
as by the communities to fight against any type of oppression 
and exploitation in political, social and economic fields. 
The Satyagrahi, as the follower of Satyagraha is known, 
should approach the exploiter and oppressor with love and 
persuade him to shed exploitations and injustices and to do 
justice. The Satyagrahi must not use any sort of violence 
against the exploiter because the aim of the Satyagrahi is to 
convert the opponent and make him realize his mistake and, 
thereby establish justice and peace forever. It should never 
be the aim of the Satyagrahi to humiliate, to curse, to abuse 
or to hate the opponent. The satyagrahi should not only avoid 
violence in action but even he should not use abusive 
languages and should not foster ill-will in thought against 
the opponent. Therefore, the Satyagrahi should give the 
greatest importance to the points of agreements between him 
and his opponent and should neglect and avoid the weak points 
of the opponent. The Satyagrahi, having unflinching faith in 
truth, God, non-violence, love and in the goodness of human 
nature, persuades, negotiates and discusses with the opponent 
again and again. If the opponent, being under the spell of 
ignorance does not see justice, then the Satyagrahi should 
ask a third party to mediate and arbitrate between him and 
the opponent. Though the Satyagrahi should always be ready 
for an honourable settlement with the opponent, but he 
15. A. Appadorai, Indian Political Thinking from Naoroji to 
Nehru, Oxford University Press, 1971, pT TTT 
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16 
shouiaiL not compromise with immoral issues. However, the 
Satyagrahi must have an enduring and ceaseless faith in the 
promises made by his opponent. Gandhi ji advises that the 
Satyagrahi should persistently trust the opponent even if he 
does not know him or has come to regard him as untrust-
worthy. Gandhiji points out, "A Satyagrahi bids good-bye to 
fear. He is therefore never afraid of trusting the opponent. 
Even if the opponent plays him false twenty times, the 
Satyagrahi is ready to trust him for the twenty first time, 
for an implicit trust in human nature is the very essence of 
18 his creed". The Satyagrahi, in spite of continuous 
betrayals on the part of the opponent, must continue his 
effort to convert him to good and just. Hence, the Satyagrahi 
should always try to understand the opponent's view point and 
if necessary revise his judgement. 
However, the Satyagrahi should also keep a constant 
and unbiased eye on his own mistakes. During the discussion 
and persuasion with the opponent, if the Satyagrahi finds his 
own mistakes then he must confess his mistakes, and correct 
himself. He should not mind doing so because according to 
Gandhi ji, "confession of error is like a broom that sweeps 
19 
away dirt and leaves the surface cleaner than before". 
Moreover, the Satyagrahi must observe a moral discipline, by 
inculcating the virtues and qualities of purity, 
self-restraint, self-control, patience, truthfulness, love, 
non-violence, non-possession, non-stealing, fearlessness, and 
20 
celibacy. The aim of such discipline is to develop in the 
16. V.P. Gaur, Mahatma Gandhi ; A Study of his message of 
Non-violence, Sterling Publishers Private Limited, New 
Delhi, pp. 62-63. 
17. Harijan, 3.3.1939. 
18. M.K. Gandhi, Satyagraha in South Africa, op.cit., p. 217. 
19. Young India, 16.2.1922. 
20. Dr. B.C. Das and Dr. G.P. Mishra (Ed.), Gandhi in Today's 
India, Ashish Publishing House, New Delhi, p. 10. For the 
detail qualifications and rules for the Satyagrahi, see 
M.M. Verma, Gandhi's Technique of Mass Mobilization, 
R.K.Gupta & Co., New Delhi, 1990, pp. 99-105. 
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Satyagrahi the non-violent soul-force or moral-force through 
which he would be able to realize his moral and spiritual 
21 
unity with all human beings. This discipline creates a will 
within the Satyagrahi not to take revenge or retaliate, and 
22 the courage to face death without revenge. At one place 
Gandhiji writes, "A perfect Satyagrahi has to be almost, if 
not entirely, a perfect man. Thus viewed, Satyagraha is the 
noblest and the best education The greater the spirit 
of Satyagraha in us the better men we will become. It is a 
force which, if it becomes universal, would revolutionise 
23 
social ideals " 
However, if all persuasive efforts, i.e., persuasions 
discussions, negotiations, arbitrations, deputations, 
petitions, appeals, meetings, tours etc. of the Satyagrahi 
fail to appeal to the reason of his opponent or the wrong-
doer for bringing a just and moral settlement and a 
reconciliation of the conflicts in question then Gandhiji 
adviseks the Satyagrahi to appeal to the heart of the 
opponent by resorting to self-suffering, self-injury and 
self-sacrifice. Mr. V.P. Gaur writes, "First the Satyagrahi 
will try to appeal to the good sense and reason of the 
opponent but if he is mot moved, he will appeal to his 
snetiments which he will arouse by causing suffering to his 
own self.... Gandhiji believed in the efficacy of self-
24 
suffering". The self-imposed suffering of the Satyagrahi 
serves three fold objectives. In the first place, it 
strengthens the moral-force of the Satyagrahi by developing 
his courage and virtue to forget himself in working towards 
great aims. In the second place, it awakens and educates 
public opinion in favour of the Satyagrahi, and in the third 
21. Harijan, 15.3.1940. 
22. Ibid., 8.9.1946. 
23. Young India, 3.9.1927. 
24. V.P. Gaur, Mahatma Gandhi : A Study of his message of 
non-violence, op.cit., p. 54. 
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place this aroused public opinion coupled with the suffering 
of the Satyagrahi create such atmosphere in which the 
opponent or the wrong-doer is converted to the view-point of 
25 the Satyagrahi . Mr. V.P. Gaur elaborates the idea of 
Gandhiji about the suffering of the Satyagrahi by explaining 
its efficacy. He says, "one has to appeal to the reason of 
the other party but apart from it much more important is the 
apeal to the heart. It develops inner understanding in the 
opponent of the real injustice done to the Satyagrahi. By 
sticking to ahimsa and resorting to self-suffering the 
Satyagrahi will change the whole atmosphere, and finally it 
may affect the whole world. By the quality of selflessness in 
his suffering, the Satyagrahi elevates the spirit of the 
opponent also and owing to his use of love-force public 
opinion too turns in his favour". 
In this regard Dr. Ram Rattan points out, "Voluntary 
self-suffering evokes the sense of justice in the wrong-doer 
by enabling him to consider his position vis-a-vis that of 
the Satyagrahi. The Satyagrahi's efforts ultimately lead to 
the discovery of an alternative which is acceptable to both 
27 him and his opponent". Goeffrey Ashe explains the 
importance, aims and efficacy of the self-suffering of the 
Styagrahi in these words, "The Satyagrahi - in theory - not 
only consents to suffer at the wrongdoer's hands, but 
conquers through suffering. Martyrdom is part of the method. 
In his agony he is driven back on the unwavering divine 
Truth at the centre of his sovil/ and that contact makes him 
invincible. Yet his victory is not the opponent's defeat. It 
is the opponent's conversion. To endure blows long enough is 
to unnerve the arm that strikes them, and win over the 
25. Dr. B.C. Das and G.P. Mishra (Ed.), Gandhi in Today's 
India, op.cit., p. 146. 
26. V.P. Gaur, Mahatma Gandhi ; A Study of his message of 
non-violence, op.cit. , p~. 64. 
27. V.T. Patil (Ed.), New Dimensions and Perspectives in 
Gandhism, op.cit., p. 44, 
JJ3 
directing mind. Victory does not mean that one side triumphs 
at the other's expense, but that both sides are reconciled in 
28 
a new harmony, with the Wrong Cancelled". 
However, how will a Satyagrahi bring self-suffering 
and self-injury? For this purpose Gandhiji has propounded 
four types of non-violent means which are known as the forms 
or methods of Satya^raha. They are purificatory Devices, 
Non-cooperation, Civil Disobedience and constructive 
Programme. The purificatory devices include pledges, prayers 
and fasts. The method of Non-cooperation includes bycott, 
hartal, resignation of offices, surrender of titles and 
hijrat (exodus). The method of civil-disobedience consists of 
peaceful picketing, protest marches, peaceful raids, 
non-payment of taxes and deliberate defiance of selected laws 
which are immoral or against the welfare of the people. The 
constructive Programme includes thirteen points programme to 
29 be followed by the Satyagrahi for the whole life. The 
constructive programme is the conspicuous manifestation of 
truth, love and non-violence, and it also helps in mobilizing 
the masses along the lines of above virtues.The thirteen points 
of the constructive programme include Hindu-Muslim or communal 
Unity, Removal of Untouchability, Prohibition, Khadi, other 
village industries, village sanitation. New or Basic 
Education, Adult Education, Uplift of Women, Education in 
Hygiene and Health, propagation of Restrabhasha, Cultivating 
Love of one's own language, and working for Economic 
Equality. 
However, when peaceful constitutional method of 
persuasions, discussions, negotiations, arbitrations, 
deputations, petitions, appeals, meetings, tours etc. of the 
28. Geoffrey Ashe, Gandhi - A Study in Revolution, Asia 
Publishing House, Bombay, 1968, p. 101, 
29. Jai Narain, Gandhi's View of Political Power, Deep and 
Deep Publications, New Delhi, pi 132. 
30. M.M. Verma, Gandhi's Technique of Mass Mobilization, 
op.cit., p. 124. 
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Satyagrahi proves to be ineffective for converting the 
wrong-doer to good, thereby establishing justice and 
eradicating exploitation, then the Satyagrahi should resort 
to self-suffering by adopting the methods of purificatory 
devices, non-cooperation and civil disobedience. These three 
methods of Satyagraha are known as the non-violent direct 
action. However, before plunging into the non-violent direct 
action, the Satyagrahi must adopt and pursue the thirteen 
points of the constructive programme as they would convert a 
raw satyagrahi into a disciplined soldier so that he might be 
able to fight evils and tyranny non-violently. According to 
Gandhiji "constructive work, therefore, is for a non-violent 
army, what drilling etc., is for an army designed for bloody 
warfare. Individual civil disobedience among an unprepared 
people and by leaders not known to or trusted by them is of 
no avail and mass civil disobedience is an impossibility". 
Moreover, a movement against evils needs sincere backing of 
the masses, and therefore, for winning the support of the 
masses, the Satyagrahi must work for them not as their patron 
32 but as their servant. 
However, after having got full training in the 
constructive programme and after exhausting all persuasive 
efforts for converting the wrong-doer and the tyrannical 
authority to good and just the Satyagrahi would resort first 
to the purificatory devices, then the method of non-coopera-
tion and at last the method of civil disobedience. For our 
purpose we shall deal only with the methods of 
non-cooperation and civil disobedience. 
According to Gandhiji non-cooperation is a universal 
remedy against all evils - social, economic and political. 
Gandhiji believes that under exploitation there is 
cooperation between the exploiter and the exploited and 
31. Young India, 9.1.1930. 
32. Ibid., 3.2.1927. 
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therefore the latter must withdraw his cooperation so that 
the exploiter ceases to exploit. Gandhiji elaborates this 
hypothesis by saying, "If a father does an injustice it is 
the duty of his children to leave the parental roof. If the 
headmaster of a school conducts his institution on an immoral 
basis, the pupils must leave the school. If the chairman of a 
corporation is corrupt, the members must wash their hands 
clean of his corruption by withdrawing from it. If a 
government does grave injustice, the subjects must withdraw 
cooperation wholly or partially, sufficiently to wean the 
33 
ruler from his wickedness". Gandhiji asserts that non-
cooperation with evils, oppression, exploitation and violence 
of any type is the highest duty of the Satyagrahi, and in 
doing so he must accept and bear the hardships, sufferings 
and penalties cheerfully. Gandhiji points out, "Non-violence 
implies voluntary submission to the penalty for 
non-cooperation with evil. I am here, therefore, to invite 
and submit cheerfully to the highest penalty that can be 
inflicted upon me for what in law is a deliberate crime, and 
34 
what apears to me to be the hn^hest duty of a citizen". 
Further, Gandhiji suggests, "The active state of ahimsa 
requires you to resist -the wrongdoer". In the political 
field Gandhiji points out that the governments are neither 
infallible nor they have the right to misgovern. Therefore, 
they must rule, must make laws according to public opinion. 
If they deviate from this path and become despot, immoral and 
tyrannical then the people have not only the right but it 
becomes their duty to withdraw their cooperation and support 
from such governments. Gandhiji discloses that the mainstay 
of a government is neither force at its command nor merely 
the passive consent of the people but their active 
33. Quoted by M.M. Verma, Gandhi's Technique of Mass Mobili-
zation, op.cit., p. 90. 
34. Ibid., pp. 92-93. 
35. Young India, 19.1.1921. 
36. Ibid., 3.11.1927. 
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cooperlation. The exercise of power by any government 
depends only on the consent of the ruled, who by withdrawing 
that consent, can paralyse any political system. In this 
regard Gandhiji states, "Even the most despotic government 
cannot stand except for the consent of the governed, whose 
consent is often forcibly procured by the despot. Immediately 
the subject ceases to fear the despotic force, his power is 
38 gone". A resolution drafted by Gandhiji and approved by the 
working committee of the Indian National Congress, read and 
passed by public meeting on January 26, 1930, manifested the 
above statement of Gandhiji on non-cooperation and the 
withdrawl of voluntary submission from the British 
Government. It declared, "we hold it to be a crime against 
man and God to submit any longer to a rule that has caused 
this four-fold disaster to our country. We, recognise, 
however, that the most effective way of gaining our freedom 
is not through violence. We will, therefore, prepare 
ourselves by withdrawing, so far as we can, all voluntary 
associations from the British government, and will prepare 
for civil disobedience, including non-payment of taxes. We 
are convinced that if we can withdraw our voluntary help and 
stop payment of taxes, without doing violence, even under 
39 provocation, the end of the inhuman rule is assured". 
Hence, Gandhiji recommends the method of non-violent 
non-cooperation to effect a just and moral change in a system 
which has become perverted and corrupt. Gandhiji points out, 
"our non-cooperation is neither with the English nor with the 
west. Our non-cooperation is with the system the English have 
established, with the material civilization and its attendant 
40 greed and exploitation of the week". 
37. Ibid. 
38. Ibid., 30.6.1920. 
39. Quoted by Gene Sharp, Gandhi Wields the Weapon of Moral 
Power, Navjivan Publishing House, Ahmedabad, 1960, p. 54. 
40. Young India, 18.10.1921. 
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However, if the non-violent method of non-cooperation 
fails to produce any good result then the adoption of the 
method of civil disobedience becomes inevitable. Though for 
our conceptual clarity we have separated the method of civil 
disobedience from the method of non-cooperation, but in fact 
the former is a part of the latter. Gandhiji points out, "A 
little reflection will show that civil-disobedience is a 
necessary part of non-cooperation. You assist an 
administration most effectively by obeying its orders or 
41 decrees". However, as Gandhiji rejects the infallibility of 
the government, he sanctions disobedience of those laws of the 
government- which are morally wrong and which are against the 
conscience of the people or of even a single individual. 
Gandhiji remarks, "disobedience to the law of state becomes a 
42 premptory duty when it comes in conflict with moral law". 
Again Gandhiji propounds, "It is contrary to our manhood, if 
we obey laws repugnant to our conscience So long as the 
superstition that men should obey unjust laws exists, so long 
43 
will their slavery exist". Accordingly, for the first time, 
in South Africa Gandhiji advised the Indians of the Transvaal 
and Natal to disobey the Black Act, and the Immigration 
Restriction Act. They did the job quite non-violently and 
accepted self-suffering gladly by going to jail instead of 
paying the fine imposed on them for the violation of the 
Acts. Because, courting imprisonment by disobeying the 
government's immoral laws is the highest type of 
self-suffering and the most effective mode of registering 
protest with the opponent. Gandhiji also applied the 
non-violent Non-cooperation and Civil Disobedience in the 
Indian national movement for seeking redress of particular 
grievances, and for the wider purpose of achieving the 
41. Young India, 27.3.1930. 
42. M.K. Gandhi, Ethical Religion, Navjivan Publishing House, 
Ahmedabad, 1968, p~. 16. 
43. M.K. Gandhi, Hind Swaraj, Navjivan Publishing House, 
Ahmedabad, 1982, pp. 80-81. 
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freedom of India. Dr. Ram Rattan writes, "Satyagraha was 
conceived by Gandhi in an abnormal situation. It was born in 
South Africa in the context of extreme racialism and was 
nurtured in India in that of alien rule. He employed it 
during his five-decade-long public life as an antithesis to 
racialism, imperialism and various other forms of 
tyranny.... Racialism and imperialism do not stand for truth 
and justice. Satyagraha is, therefore, a legitimate 
44 
alternative for fighting injustice under these regimes". 
44- Ram Rattan in his article The Anatomy of Gandhi's Satya-
graha in V.T. Patil (Ed.FI New Dimensions and Perspec-" 
tives in Gandhism, op.cit., p. 48. See also p. 57. 
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CHAPTER - 4 
PIECEMEAL CONQaEST AND EXPLOITATION OF INDIA BY THE BRITISH 
EAST INDIA COMPANY AND THE TRANSFER OF INDIAN SOVEREIGNTY TO 
THE BRITISH CROWN 
Before the rule of the East India Company, almost all 
the alien rulers, after invasion, adopted India as their 
permanent home by settling permanently in the country. They 
severed their relations from the country of their origin and 
ruled India as Indians making the natives of India happy and 
prosperous by and large. They allowed democratic represen-
tation of the Indians in the administration of India. They 
explored and exploited India purely for the sake of India's 
benefit and welfare. The example of such an alien domination 
can safely be cited of the mighty Moghuls who for the first 
time gave the conception of a 'united India' and during the 
whole period of their rule they fought for the safety, 
integrity and the sovereignty of this united India. But the 
Britishers, for the whole of their Raj in India, remained 
alien and foreigner. They explored and exploited India purely 
for the sake of Britain's benefit at the cost of the Indian 
people. Dominated by a feeling of white racial supremacy and 
backed by successful imperial policy of Great Britain, the 
Britishers had no room for sympathy in their hearts for the 
common masses of India. Their only aim was political and 
economic power for consolidating their colonial and imperial 
hold over the country. Subsequently, they converted India into 
a graveyard of misery, poverty and destitution by replacing 
India's indigenous social, economic and political systems 
with the western monopolist, exploitative and imperial 
systems. Whatever infrastructural establishments and 
constitutional measures they had brought to India were 
nothing but necessary evil tools for plundering Indian wealth 
and natural resources for the benefit, comfort and 
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development of the Britishers, not for the Indian masses. In 
this regard Dr. R.N. Aggarwal writes, "The British rule was 
altogether different because the Britishers, throughout, 
remained as foreign rulers and could not identify themselves 
with the people of India. The relationship that existed 
between Englishmen and Indians was that of a master and a 
subject, which corrupted the British and demoralised Indians. 
From the Indian view-point, the economic consequences of this 
relationship were deplorable in the extreme. The wealth of 
India continued to be constantly drained out of India, which 
became one of the main causes of her stark poverty under the 
British". At another place Dr. Aggarwal discloses, "No 
doubt, the British rulers gave India a mighty system of 
railways, a network of great roads, modern means of 
communications and transportation, the single integrated 
political system and the like, which are India's permanent 
gains from her erstwhile British rulers. But all these 
instruments and institutions were also necessary for carrying 
on the British rule in India and for the comfort of English 
2 
men and women stationed m India". Sir Joyson Hicks in the 
capacity of Home Secretary in Mr. Baldwin's Cabinet of 1924 
had candidly confessed this truth when he said, "we did not 
conquer India for the benefit of Indians we conquered 
India as an outlet for the goods of Great Britain. We 
conquered India by the sword, and by the sword we should hold 
it we hold it as the finest outlet for British goods in 
general and for Lanacashire cotton goods in particular". 
Though the Britishers, on the surface, popularized two false 
notions : "that British rule was benevolent or for the good 
of the Indians and that it was invincible or incapable of 
1. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development of India (1857-1984), Metropolitan Book Co. 
(Private) Ltd., New Delhi, 1985, p. 5. 
2. Ibid., p. 3. 




The Britishers had invaded India not with arms and 
ammunitions but with the letter of credentials from the 
British crown for operating commercial activities only in the 
form of a company of traders which later came to be known as 
the East India Company. The company was granted the first 
Royal charter by Queen Elizabeth in 1600 A.D. and, therefore, 
the company was welcomed in India by the Moghul Emperor 
Jahangir as commercial guest and was granted Royal permission 
to make trade and commerce between India and Great Britain as 
a matter of civil right. Being one of the most powerful 
colonial and imperial powers of the time, the Britishers 
began to strive for establishing their commercial hegemony in 
India. For this purpose they needed to destroy the commercial 
monopolies of three other western powers - the Portuguese, 
the Dutch and the French who were detrimental to the 
commercial, imperial and colonial interests of the 
Britishers. The Britishers' zeal of imperialism was so strong 
and powerful that they moved forward step by step in a 
well-calculated manner for achieving their goal of hegemony 
by eliminating the three western powers from the soil of 
India. The Britishers achieved their goal after the Deccan 
war of 1756-1763 which they fought with the French East India 
Company. In this regard D.C. Gupta discloses, "After the 
death of Moghul Emperor Aurangzeb, in February 1707, the 
English and the French East India Companies fought between 
themselves for the Indian trade and, in course of time, the 
English EIC was able to establish its commercial hegemony. It 
became the largest Single promoter of this country's foreign 
trade as a result of three Deccan wars, of 1746-1748, 
1748-1754, and 1756-1763, the English drove the French out of 
South India and became the dominant force there. The holdings 
4. Bipan Chandra and Others, India's Struggle for Independence, 
Penguin Books India (P) Ltd., New Delhi, p. 24. 
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of the Portuguese were confined to Goa, Daman and Diu". Dr. 
R.N. Aggarwal reveals, "Four European powers had established 
themselves in India for purposes to trade. Everyone of them 
wanted to acquire supremacy over others in this Scramble for 
power. The English were able to eliminate easily the Dutch 
and the Portuguese in the struggle that followed. The French 
also collapsed eventually, leaving India to the sole 
domination of the British". 
Thus, the British traders succeeded very well in 
establishing their economic and commercial supremacy and 
hegemony by 1763 all over India. However, the imperial and 
colonial character of the Britishers was not ready to be 
content only with the establishment of their unchallengable 
monopoly in the field of commerce and trade. The Britishers 
had also a burning desire for capturing poitical power and 
territorial hold over India as economic power multiplied 
tremendously with the help of political power. Hence, side by 
side, they had been pursuing a policy of interference in the 
native politics based on well-thought of scheme of intrigues 
and divide and rule. They formulated and implemented 
successfully evil designs against the Moghul Emperors, 
various Nawabs, chiefs, chief tains and feudal lords for 
capturing political power and territorial hold which they 
began to achieve in the post-Aurangzeb Era. British advances 
were resisted by both the Indian people and their rulers like 
the two Nawabs of Bengal - Sirajud Daula and Mir Qasim, the 
Nawab of oudh - Shujaud Daula, the Moghul Emperor -Shah Alam, 
the two great patriot Nawabs of the Myssore Kingdom - Haider 
Ali and his son Tipu Sultan, and the great Marathas, the 
Rajputs, the Gorkhas, the Burmese, the Sikhs and the Afghans. 
Their resentment erupted in the great national struggle of 
5. D.C. Gupta, Indian National Movement and Constitutional 
Development, Vikas Publishing House Pvt. Ltd., New Delhi, 
p. 1. 
6. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development, op.cit., p. 9. 
103 
1857 of which was joined by Bahadur Shah Zafar II, Rani 
Laxmi Bai, Begum Hazrat Mahal, Khan Bahadur Khan, Maulvi 
Abdullah, Nana Saheb, Tantia Tope, Kunwar Singh, Mangal 
Pandey and many more feudal chiefs and chieftains. They led 
thousands of Indian sepoys and peasants who sacrificed the 
last drop of their blood in the effort for dislodging the 
Britishers from the soil of India. But the conditions of the 
time did not favour them, otherwise the political and 
economic history of modern India would have been different. 
All these Indian forces waged a futile war against the 
Britishers as they had not made any coherent well-planned 
scheme, a united front and an all-India political and 
military organization. This was partly owing to the lack of 
proper knowledge, skill and weapons of modern warfare and 
partly owing to prevailing mutual jealousies, intrigues, 
personal ambitions and conflicts among the various regional 
rulers. Many of the Indian regional rulers and people sided 
with the Britishers and helped them in defeating their Indian 
opponents, anticipating it would strengthen their own 
positions. In the absence of a strong ruler at the Centre, 
the Britishers who were well-trained in the art of intrigues 
and the policy of divide and rule and who were having modern 
weapons of warfare exploited fully the mutual jealousies and 
conflicts of regional Indian rulers for capturing territories 
and political power. 
In this regard Dr. R.N. Aggarwal says about the 
post-Aurangzeb period that the various chiefs, chieftains and 
feudal lords, scattered throughout India, began to assert 
sovereign rights over the territories under their respective 
control and India became "Balkanized". In consequence, the 
Britishers expanded their empire in India very rapidly after 
the passage and implementation of the Pitt's India Act of 
1784 through which, for the first time, the British 
Parliament took away extensive powers of control over the 
Indian political and administrative activities from the hands 
no 
of the East India Company. D.C. Gupta says, "Lord Cornwallis 
was instructed to annex a considerable portion of Tipu 
Sultan's territory. During the regime of Lord Wellesly 
(1798-1805), imperialism gained a new fillip, and through the 
policy of "Subsidiary Alliance" he brought Hyderabad under 
the British control and Gwalior, Baroda, Indore, Nagpur and 
Poona under direct influence. The vigorous policy of Lord 
Hastings (1813-1823) subdued the Marathas, the central States 
of Rajputana and the Gorkhas of Nepal. His successor Lord 
Emherst defeated the Burmese in the East. After the death of 
Ranjit Singh (1839), the two Sikh Wars, of 1845-46 and 1849, 
resulted in the annexation of the Punjab by the British. The 
principality of Oudh, completely surrounded by British 
territory, was annexed in 1856. A number of smaller 
principalities were taken over through Lord Dalhousie's 
"Doctrine of Lapse". By 1856-57, the hold of the British over 
India was almost complete. By the proclamation of 1st 
November 1858, the Government was transferred to the crown, 
and on 1 January 1877, Queen Victoria was proclaimed Empress 
of India".^ 
Thus, by 1858, the process of annexation and 
colonization of India was complete. However, the process of 
annexation and colonization of India by the Britishers was 
made possible not only by wars but also by exploitative 
political and constitutional measures. Acts, ordinances, 
schemes and designs. After successive annexations and forced 
subjugation of the Indian territories and the Indian people, 
the East India company's white racist bureaucracy formulated 
and implemented rigorously exploitative, colonial and 
imperial Acts and ordinances. This was done under the 
cover of constitutional reforms, but in fact to strengthen 
7. Ibid., p. 2. For details please see R.C. Majumdar, The 
Sepoy Mutiny and the Revolt of 1857, Firma K.L. 
Mukhopadhaya, Calcutta, 1957, pp. 1-19. 
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their hold over India and to exploit her natural wealth and 
resources. From 1858 onwards, the British Government directly 
assumed the task of exploitation of Indian resources on the 
principle of 'white man's burden' and 'benevolent despotism'. 
The Britishers, till the end of their Raj in India claimed 
superficially to be the protector and custodian of the interests 
of the Indian people as in their opinion the Indian natives 
were quite unwise, illiterate and therefore, unfit to perform 
political, economic and administrative functions of their 
country. Therefore, the Britishers vindicated their holding 
of India and asserted that they were ruling India purely for 
the benefit of the Indian natives. But in reality these 
claims^ , vindications and assertions of the Britishers were 
false and contrary to their socio-politico-economic policies 
and programmes. Their constitutional Acts, and ordinances 
were constitutional only in the name. In substance, they were 
entirely unconstitutional, authoritarian, oppressive, 
despotic, racial, prejudiced, and exploitative. They were 
exclusively designed to defend the British interests of 
imperialism and colonialism. C.F. Andrews frankly exposes the 
British false claims when he writes, "our whole British talk 
about being 'trustees of India' and coming to 'serve her', 
about bearing the White Man's Burden, about 'ruling India for 
India's good' and all the rest is the biggest hypocrisy on 
God's earth".^ 
Thus, from a pure trading and commercial organization 
in 1600 A.D., the East India Company, through various Royal 
charters and ordinances had been able to become a powerful 
political organization. By 1765 it enjoyed tremendous 
political influence and semi-sovereignty over large 
territories of India. Various types of economic and 
professional concessions, i.e., building of st.irchouses, 
8. Quoted by J.T. Sunderland, India in Bondage : Her Right to 
Freedom, p. 68. 
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factories and commercial centres, the right of keeping 
soldiers for security purposes, etc. granted by the Moghul 
Emperors and other Indian rulers to the East India Company as 
a matter of civil right proved to be disastrous for India's 
sovereignty and integrity. The British traders exploited 
these commercial concessions to acquire, strengthen and 
further their economic and political powers leading to the 
complete colonization and enslavement of the whole of India. 
Sir Josiah child rightly observes, "it was being transformed 
from a body of mere trading merchants into the condition of a 
9 
sovereign state in India". The company had also been fully 
supported by the British crown and the Parliament with Royal 
charters. Acts and ordinances to make it economically and 
politically strong and powerful as it was bound to serve the 
interests of the British Empire. For, in return the company 
had to pay a fixed annual amount to the British Coffers at 
the rate of the lowest interest. Dr. R.N. Aggarwal reveals, 
"The first Royal charter was granted in 1600, by Queen 
Elizabeth, to a company of traders, later called the East 
India Company, giving them exclusive right to trade with the 
East Indies. This charter was followed by latter charters in 
1609, 1661, 1669, 1677, 1683 and 1686, which made the 
company, by degrees, a semi-sovereign body competent to make 
civil, criminal and military laws regarding its servants in 
India and even to declare war and enter into peace with 
non-christian powers. 
"During the period of these charters, servants of the 
Company made pots of money for themselves and earned rich 
dividends for the shareholders. When the servants of the 
company returned to England, they displayed enormous riches 
and came to be known as "Nabobs". This created jealousies in 
other British traders, who began to dispute the right of the 
9. Quoted by Prof. Vishnoo Bhagwan, Constitutional History of 
India and National Movement, Atma Ram & Sons,Part I, 1974, 
P-4. 
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crown to grant a monopoly of trade to anybody. As a result of 
this controversy, the House of conunons passed the famous 
resolution of 1664, which laid down, "that all subjects of 
England have equal rights to trade with the East Indies, 
unless prohibited by the Act of Parliament". In 1698, in view 
of this resolution a new company was registered for trade 
with the East Indies. Both these companies were amalgamated 
in 1708 to end the unhappy rivalry, which developed between 
them. The charters of 1726, 1753 and 1758 followed, which 
extended the powers of the Company, still further". 
The East India Company established by the Royal 
charter of 1600 was highly organized to be governed by 
written rules and regulations. Its management was to be run 
by a Governor and 24 Directors constituting a department 
known as the court of Directors. The management was also to 
be shared by the Company's shareholders constituting the 
court of Proprietors. Both the court of Directors and the 
court of Proprietors were authorised to make and pass 
bye-laws, orders and ordinances only for governing and 
managing the personnels and affairs of the company 
efficiently and profitably. However, they were not empowered 
to interfere in the local politics of India. Neither they 
were prohibited from doing the same. Moreover, another 
lacunum of the charter of 1600 was that the members of the 
company were allowed to carry private trade and business with 
their own capital to an unlimited extent. In this regard 
Prof. Vishnoo Bhagwan gives a comprehensive assessment when 
he writes, "The management of the company's business was 
vested in a Governor and 24 Committees, which in fact were 
individuals and not bodies. Their meeting was to be termed as 
the 'Court of Committees*. These committees, later on, were 
known as the 'Directors' and their assembly was to be called 
10. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development of India, op.cit., p. 7. 
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•The Court of Directors'. The first Governor and 24 
commiteees were nominated in the charter. Afterwards, they 
were to be elected annually by the shareholders who 
constituted the 'Court of Proprietors'. Every shareholder was 
entitled to one vote only. At a later stage, some more 
officers like the Deputy Governor, Secretary and Treasurer 
were added to the existing staff. There were two hundred and 
seventeen subscribers of the company at the initial stage but 
later on some more additions were made. 
"The Company, thus constituted, was a regulated 
company on the way to become a Joint Stock Company. Unlike 
the latter, it allowed its members to trade in their own 
capital to any extent. But one who was not its member was not 
allowed to prosecute trade and participate in its benefits. 
It laid down rules and regulations specifying the way its 
members had to carry on the trade. It enforced these rules as 
well by imposing fines and penalties on the defaulters. One 
could not seek membership of the company by buying a share in 
its joint stock, as it had no such joint stock, but by 
payment of an entrance fee, by apprenticeship or service, by 
inheritance or by presentation. 
"The company was granted an exclusive privilege of 
trading between the Cape of Good Hope and the straits of 
Magellan, for a period of fifteen years, subject to a power 
of determination on two years warning if the trade did not 
appear profitable to the realm. The company was empowered to 
make bye-laws and issue orders and ordinances for the good 
government of the company and its servants and to punish 
offences against them by fine and imprisonment. These laws 
and punishments were expected to be reasonable and not 
repugnant to the laws and customs of the realm". Thus, the 
11. Prof. Vishnoo Bhagwa, Constitutional History of India and 
National Movement, op.cit., pp. 1-2. 
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provisions of the charters of 1600 and also of other 
subsequent charters till 1773, were defective and 
lacuna-ridden in as much as they did not mention clearly the 
separate economic and political powers of the company. They 
did not make any differences between commerce and politics. 
Secondly, the servants of the company were given a free hand 
in carrying private businesses on personal levels. Moreover, 
the British crown and the British Parliament for want of 
written constitution proved to be ineffective and unable to 
exercise any effective and well-defined control over the 
administration, management and power of the company. Also, 
the Indian Emperors, Princes, Nawabs, Chiefs, chieftains and 
other regiional Indian rulers baring fewk owing partly to 
their inability to match the English skill, statecraft and 
mode of production and partly to their mutual rivalry and 
selfish motives could not put effective restrictions, by 
laws, on the administration, management, and the economic and 
political affairs and activities of the company. The 
cumulative result proved to be extremely injurious and 
detrimental for the economic and political sovereignty and 
integrity of India. The servants of the company, finding 
themselves free from legal, economic and political 
restraints, involved in making more and more money in ess and 
less time by hook or by crook. They resorted to a naked 
policy of economic exploitation and ruination of India giving 
rise to rampant poverty and destitution among the peasants, 
artisans and other sections of the Indian population. Dr. 
R.N. Aggarwal discloses the fact when he writes, "The 
servants of the company were paid very meagre salaries, but 
were compensated for by the grant of a right to trade as 
individuals. This arrangement was economical to the company 
and lucrative for its servants. It continued to work well so 
long as the company remained a trading corporation. Later on, 
when the company began to acquire political power, this right 
of its servants to trade as individuals, resulted in the 
worst form of tyranny and exploitation of Indians. The 
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political power was freely used, by the servants of the 
12 Company, to exploit trade and business relations". Dr. Hans 
Raj very vividly points out the tyranny and black deeds of 
the servants of the Company resulting in poverty, misery and 
unemployment among the Indian masses. He writes, "Each 
victory of East India Company, both against an Indian prince 
as well as Western power, created both a sense of superiority 
and arrogance. Military strength of the Company went on 
increasing and with that the number of forts, ports and areas 
too. Revenues of the Company rose many folds and even beyond 
the expectations of the servants of the Company. 
"Unfortunately however, the servants of the great 
Company in India did not follow policy of enlightened rulers. 
They did not give justice to the people of India. Both the 
princes as well as the masses were ruthlessly exploited. They 
were even forced to sell their utensils to pay off revenues of 
the Company. Respected rulers and people were disgraced and 
humiliated in the public. In fact most inhuman and unfair 
means were used to collect money from the people. The result 
was that poverty, misery, unemployment and insecurity in the 
country increased beyond all proportions. Even the conscience 
of civilised world shocked to know the brutalities of 
13 traders". These brutalities of the British traders had 
become naked after the Battle of Plassey (1757) and the 
Battle of Buxan (1764) in which the Die-hand Nawab of Bengal, 
Sirajud Daula and the joint front of the Nawabs of Oudh and 
Bengal, Shujaud Daula and Mir Qasim respectively under the 
legal authority of the exiled Moghul Emperor, Shah Alam had 
lost to the British forces making the East India Company the 
de facto soreign of Bengal, Bihar and Orissa. In this regard 
Dr. R.N. Aggarwal points out the political consequences 
12. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development of India, op.cit., pp. 7-8. 
13. Dr. Hans Raj, Indian Political System, op.cit., p.12. 
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caused by the British victory in the battle of Buxar. He 
wties, "In 1764, the Battle of Buxar was fought and won by 
the Britishers. It was a victory against the Nawabs of Oudh 
and Bengal, as well as, against the Emperor of India, under 
whose legal authority the war was waged by the Nawabs. No 
doubt, by then, the Emperor was only a figurehead. But the 
victory had a great psychological effect over Indians as well 
as Englishmen. For Indians, the event was depressing in the 
extreme; for the Britishers, it was equally elevating. As a 
result of this war, three separate treaties were signed. The 
Nawab of Oudh was deprived of the two districts of Karrah and 
Allahabad. Thus, the Nawab was mildly dealt with : this being 
his first clash with the Company. The Nawab of Bengal was 
deprived of all real powers. He was reduced to the position 
of a virtual political pensioner. Complete control over the 
administration was taken up by the Company in Bengal. The 
Company selected Mohammad Reza Khan for the office of Naib 
Suba. The Nawab having been made powerless and the Naib being 
one, who was the nominee of the Company, all strings of 
administration were now concentrated in the hands of the 
Company. 
"The Emperor Shah Alam was made to agree to the 
grant of the Diwani Rights to the Company, which meant the 
collection and administration of the revenue of Bengal, Bihar 
and Orissa and the right of administration of civil justice 
in those areas. The Company was already the de facto 
sovereign of these areas. The Diwani gave to the Company now 
14 
a form of legal title to administer these areas". Again Dr. 
Aggarawal writes, "The grant of Diwani led to the adoption of 
the system of Double Government in Bengal. Mohammad Reza Khan 
had already been appointed by the Company as a puppet Naib 
Nawab. The revenue collection and civil and criminal justice 
14. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development of India, op.cit., p~ T~. 
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were allowed to remain in Indian hands; whereas, "the 
superintendence of the collection and disposal of the 
revenue" was undertaken by the Company. This was a case of an 
overall control, without the assumption of any responsibility 
for the actual administration". Thus, it becomes amply 
clear that the system of Double Government established by 
Lord clive in Bengal in 1765 by acquiring Diwani Rights or 
the right to collect revenue without performing 
administrative duties in these areas was an extreme type of 
exploitative and colonial designs through which the corrupt 
British traders started to plunder the economy of Bengal 
mercilessly leaving the responsibility of civil 
administration and the duty of welfare of the people in the 
hands of the puppet Nawab. Though the Company had also 
obtained the responsibility of civil administration or 
Nizamat from the puppet Nawab Najibud Daula in lieu of a sum 
of 43 lakhs of rupees annually, but the company practically 
alloweld the responsibility of civil administration to remain 
with the Nawab. In return the Nawab was to be given a fixed 
sum of the revenues to meet the expenses of administration. 
The company thus unleashed a reign of economic 
exploitation backed by absolute tyranny and terror. Dr. 
Aggarwal discloses, "The chief defect of the system was that 
it separated power from responsibility. The servants of the 
Company wielded power, without being responsible for the good 
Government of these areas. This system of Double Government 
in Bengal resulted in the worst form of exploitation of the 
people of those provinces and is regarded as the blackest 
chapter in the history of the administration of the Company. 
The Company and its officers enriched themselves enormously 
as a result of the political power wielded by them. The 
Nawabs were changed in quick succession in order to extract 
huge presents from those who succeeded. The Company claimed 
15. Ibid., p. 10, 
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exemption from tolls from its goods, to which the Indian 
goods were subject. This ruined the Indian traders. The 
servants of the company fixed their own prices for the goods 
they bought and sold The controlling authorities were 
corrupt to the extreme. The actual administration was in the 
hands of persons, who were weak and demoralised". 
The arrangement of the double government suited 
Clive "He was aware", as Prof. Vishnoo Bhagwan says, "of the 
fact that the English had the necessary force to implement 
it, and the Nawab of Bengal was powerless to stand against 
Company's might. Even the Directors approved the plan 
contemplated by clive. They were hesitant to assume any 
responsibility for the government of the Country and were 
therefore only happy by an arrangement which enabled them to 
pluck the fruit without watering the plant. They apprehended 
that responsibilities of government, if undertaken, might 
consume their profits. They were not oblivious of the lack of 
an efficient civil service which had to carry on the 
government of the country. Moreover, they were conscious of 
the jealousies and opposition of the other European nations 
in India. They also feared that such a step was sure to 
involve them in legal complications with the Government at 
Home which might like to end the anomaly of a trading 
association assuming the role of a territorial sovereign. 
Thus the legal camouflage of the Diwani saved the company 
from both these dangers". However, the Company could not 
succeed, for a long period, in continuing its evil practices 
of economic and political corruptions and fell victim to the 
intervention of the British Parliament. In 1773, the British 
Parliament came forward with the Regulating Act putting a 
constitutional check on the Company's arbitrary political. 
16. Ibid., pp. 10-11. 
17. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 8-9. 
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economic, administrative, legislative and judial powers. The 
main cause of the passage of the Act was that the Company, in 
spite of all economic exploitation of Bengal, Bihar and 
Orissa was suffering from economic crisis. Its coffer was 
empty owing to personal corruptions of its servants who were 
busy in making, looting and sending Indian money to their 
homes in Britain where this money was being used for 
achieving political power leading to tension and antagonism 
among themselves. Consequently, the Company was forced to 
approach the British Parliament for a loan for meeting the 
financial crisis. Dr. R.N. Aggarwal writes, "By 1773, the 
Company was not in a position to pay £ 400000 a year to the 
British Exchequer. Its financial position became so bad that 
Company even approached the British Government for a loan. 
This provided an excuse and an opportunity for the Parliament 
to undertake, the regulation of the affairs of the Company 
forthwith. Moreover, from all evidence, it was clear that the 
Company was mercilessly exploiting the natives and its 
administration was corrupt to the core. Intervention was 
considered necessary to save the fair name of England. 
Furthermore, intervention was justified, because it came to 
be realized that a commercial corporation was hardly 
competent to perform the functions of a political body. And 
finally, it was feared that the officers of the Company, 
resident in England, because of their enormous ill-gotten 
riches from India, might acquire control over the internal 
18 political life of England". Therefore, due to these 
enumerated anomalies of the Company, the British Parliament 
tried to regulate the unchecked and undefined functions and 
powers of the Company through the Regulating Act of 1773. 
Regarding the provisions of the Act, Dr. Hans Raj writes, 
"Main provisions of the Act of 1773 were that only those 
proprietors were allowed to vote for the appointment of 
18. DrR.N. Aggarwal, National Movement and Constitutional 
Development of India, op.cit., p.11. 
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Directors of Company who held a stock of £ 1000. Directors 
were required to submit copies of all correspondence about 
Indian revenues to the treasury. Provision was made for the 
appointment of Governor-General and four Councillors for the 
Presidency of Fort William in Bengal. In case of differences, 
the Governor-General was to obey majority decision. He was 
also to look after and superintendent the administration of 
Presidencies of Bombay and Madras. Provision was also made 
for the establishment of a Supreme Court of judicature at 
Fort William in Bengal. The court was equipped with civil, 
criminal, admirality and ecclesiastical jurisdictions. Its 
jurisdictions were to extend to all British subjects in 
India. The Supreme Court was to try all cases by a jury of 
British subjects residing in India. 
"The servants of the Company were forbidden to 
either directly or indirectly receive any presents. They were 
also not allowed to do any private business nor lend money at 
higher rate of interest. The salaries of servants of the 
Company were also increased to check their temptation of 
19 
accepting bribery". Thus, from these provisions it becomes 
evident that the Act of 1773 put an end to the rampant 
economic, political, administrative and judicial corruptions, 
lapses, anomalies and irregularities of the servants of the 
company making them responsible to the British Parliament 
through the Governor-General, his four Councillors and the 
Supreme Court. The Act also became a constitutional 
foundation to be developed according to circumstances and 
needs of the time in future. Dr. R.N. Aggarwal writes, 
"Henceforth, the servants of the Company not only enjoyed 
power, but also became responsible for the actual 
20 
administration of areas under their control". Though the 
19. Dr. Hans Raj, Indian Political System, op.cit., pp.13-14. 
20. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development of India, op.cit., p. 11. 
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Act curtailed the arbitrary powers of the Company, but at the 
same time the Act also recognised the Company not only as a 
commercial body but also as a political organization for 
carrying on political functions. In other words, the British 
Parliament, through this Act recognised and, therefore, 
legalised the sovereignty of the Company over those 
territories in India which were under the Company's 
possessions. Prof. Vishnoo Bhagwan writes, "For the first 
time, it was recognized that the East India Company was not a 
mere commercial body. The Act made it crystal clear that it 
was a political organization whose functions also were 
21 political in nature". Thus, the British Parliament 
established its ascendency over the East India Company and 
Company's ascendency over the Indian territories, thereby 
strengthened, consolidated and centralized their powers and 
functions. Prof. Keith analyses, "The Act altered the 
constitution of the Company at home, changed the structure of 
the Company in India, subjected in some degree the whole 
territories to some supreme control in India, and provided in 
a very efficient manner for the supervision of the 
22 
ministry". 
In 1784, the British Parliament passed the famous 
Pitt's India Act through which the Parliament further 
tightened its grip over the civil, military and revenue 
affairs and administration of the East India Company. The 
Pitt's India Act of 1784 established a system of Double 
Government in England by creating a new administrative and 
controlling body known as the Board of control other than the 
court of Directors. The Board of control consisted of six 
commissioners to be appointed by the British Crown in the 
designations of a Secretary of State, a Chancellor of 
21, Prof. Vishnoo Bhagwan, Constitutional History of India 
and NationalMovement, op.cit., p. 22. 
22. Quoted by Prof. Vishnoo Bhagwan in Ibid., p. 23. 
123 
Exchequer and four Privy Councillors. The Board of control 
was provided with the powers to superintend, direct and 
control all civil, military and revenue affairs of the 
Company, leaving only the powers of appointments in the hands 
of the court of Directors. The positions of the Governor-
General-in-Council of the Bengal Presidency was strengthened 
by reducing the number of their Councillors from 4 to 3, 
thereby making their casting votes effective. The controlling 
power of the Governor-General-in-Council over all the three 
Presidencies was made more definite and real by giving him 
the power of control and superintendence over all the 
Presidencies. However, the controlling power of the court of 
Proprietors over the court of Directors established by the 
Royal Charter of 1600 was deprived. The Pitt's India Act was 
the first British Parliamentary constitutional measure for 
colonizing Indian territories by giving legal colour to the 
illegal hold of the company over these territories. The 
British Parliament declared British sovereignty over those 
Indian territories which were under the possession of the 
East India Company. The most shocking aspect of the Act was 
that it had not aimed at improving the economic and 
administrative conditions of the Indian people who were being 
constantly victimised by the greedy, corrupt and sinister 
officials of the Company. In stead, the Act proved to be a 
source of administrative sluggishness, red tapism, 
constitutional lacuna, arbitrary rule, concealed irresponsi-
bility, financial irregularities and economic exploitation 
23 
owing to the creation of the system of Double Government. 
Prof. Vishnoo Bhagwan discloses, "The system was aiming at an 
adjustment and not demolition of what already existed. 
Neither the company was deprived of its territorial 
possession nor were the private right of English people 
23. For the main provisions of the Pitt's India Act, See Dr. 
R.N. Aggarwal, National Movement and Constitutional 
Development, op.cit., pp. 15-16. 
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infringed. The sanctity of charters so dear to the Englishmen 
24 
was also maintained". Dr. Hans Raj points out, "The Act 
made an attempt by which government was divided into two 
halves and it proved to be unworkable. In fact it resulted in 
weak and inefficient administration. The relations in such 
matters as appointment, and control of troops between the 
Board of Control and Board of Directors were not defined in 
much detail. The Governor-General's position was very awkward 
because he was to serve two masters. On the one hand was the 
Board of Control and on the other Board of Directors. Since 
all correspondence was to pass through Board of Control and 
its approval was necessary in all matters, therefore, whole 
administrative machinery of the Company became slow, sluggish 
and cumbersome. Directors of the Company were still not well 
paid with the result that they always felt tempted to accept 
bribes and use other illegal means to make money. The Act 
also came under heavy pressure because it gave the Board of 
25 Control all authority without responsibility". 
In 1793, the British Parliament renewed the Company's 
monopoly and power for a period of twenty years through the 
Charter Act of 1793 with minor changes, mainly in the powers 
of the Governor-General and the Governors. Dr. Hans Raj 
writes, "Governor-General and the Governors were empowered to 
over-ride their councils, if need be. When visiting a 
Presidency the Governor-General was supersede the Governor. 
In such cases he was also authorised to issue orders and 
26 directions for subordinate Presidencies". 
In 1813, after twenty years of the passage of the 
Charter Act of 1793, the charter of the East India Company 
24. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit. , p~, 38 . 
25. Dr. Hans Raj, Indian Political System, op.cit., pp. 
16-17. 
26. Ibid., p. 17. 
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was again renewed by the British Parliament through the 
Charter Act of 1813 for another twenty years with three major 
changes having very bad economic, political and religious 
impact on the Indian people. In the first place, "under the 
new Charter Act of 1813, trade with India was opened to all 
British citizens, except the tea trade and the trade with 
27 . . 
China". The result of this provision was that the British 
merchants started to dump Indian market with factory and mill 
products which were cheaper, attractive and stable. This new 
phenomenon proved to be extremely fatal for and dangerously 
detrimental to the Indian indigenous industries leading to 
rampant poverty and unemployment among the Indian people. 
Prof. Vishnoo Bhagwan writes, "With the free flow of English 
capital and enterprise in India, an era of exploitation 
ushered in. The British factories eclipsed the Indian 
industries and the British merchants with their cheaper and 
28 
superior goods ousted their Indian fellow workers". Dr. 
Ishwari Prasad points out, "From this date approximately 
begins the ruin of Indian industries, the growing dependence 
29 
upon agriculture and the consequent poverty of our people". 
Moreover, about the political impact of the Act, 
Prof. Vishnoo Bhagwan points out, "The Act is also quite 
significant because in its Preamble, it asserted the 
undoubted sovereignty of the Crown of United Kingdom in and 
30 
over the territories of the Company". The Act also provided 
for the spread of Christianity, Western and scientific 
knowledge among the Indian masses. Prof. Vishnoo Bhagwan 
points out, "The Act paved the ways for the spread of 
Christianity. The English missionaries by establishing 
27. Dr. R.N. Aggarwal, National Movement and Constitutional 
Development of India, op.cit., p. 17. 
28. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 44. 
29. Dr. Ishwari Prasad, A History of Modern India, Quoted by 
Prof. Vishnoo Bhagwan"; in the Ibid. 
30. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 44. 
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missionary schools and colleges at various places in India 
succeeded in influencing illiterate Indians and making them 
embrace Christianity". 
In 1833, after the lapse of twenty years from the 
passage of the Charter Act of 1813, the British Parliament 
passed the Charter Act of 1833 through which the exclusive 
economic and administrative powers of the East India Company 
were again taken away by asserting the sovereignty of the 
Crown and enhancing the power of the Governor-General. The 
Company was reduced only to the position of an administrative 
body. However, for the first time, provisions were made for 
the codification of Indian laws and establishment of the 
principle of racial equality in the Indian jobs, though this 
principle could not be implemented in practice. It remained 
only a paper provision for making false propaganda of 
benevolence and justice. Prof. Vishnoo Bhagwan discloses the 
effect of the breach of this pious provision when he writes, 
"Inspired by this noble declaration, educated Indians proceed 
to England for prosecuting higher studies. They were 
extremely disappointed when, on their return, they found 
themselves excluded from all but the subordinate service 
posts. Thus discontent against the Britishers got aggravated 
32 
which ultimately intensified the political agitation". 
Therefore, the educated Indians Started to agitate 
against the violation of the provisions of the Charter Act of 
1833 and against the renewal of the Company's Charter. Dr. 
R.N. Aggarwal points out, "When the time approached for the 
enactment of the Act of 1853, a regular demand was made by 
Indians that the system of the Double Government introduced 
by the Pitt's India Act should be abolished and that the 
Indian affairs should be brought under the charge of a 
31. Ibid. 
32. Ibid., p. 50. 
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Secretary of State, assisted by a Council of experts. It was 
also pointed out in the representation signed by a large 
number of Indians and submitted to the Parliament that, the 
pledge given in the Act of 1833, regarding the appointment of 
Indians to higher jobs, had not been carried out in practice. 
It was also demanded that the Indian Civil Service 
33 
examination should be thrown open to the public". "When the 
Act of 1833 was being discussed on the floor of the British 
Parliament, only the English merchants and missionaries were 
opposed to it. When the time for the renewal of the Charter 
came in 1853, Indians also had joined with them. A petition 
signed by a large number of inhabitants of the three 
Presidencies was now presented to the Parliament opposing any 
34 further extension of the Charter to the Company". Hence, 
"The government accordingly appointed a select Committee to 
examine the whole- issue. On the basis of the recommendations 
35 
of this committee, the Act of 1853 was enacted". 
The most important features of the Act of 1853 were 
the centralization of power and enlargement of the Executive 
Council of the Governor-General for legislative purposes. In 
fact for the first time the Act created Legislative Council. 
Though it was not a separate body, even then it was assigned 
the power of legislation as a special function. It served as 
the basis of future Legislature. Dr. R.N. Aggarwal writes, 
"The most striking provision of the Act of 1853 was the 
extension of the Executive Council of the Governor-General 
for legislative purposes.... Immediately after its inception, 
the so-called Legislative Council began to transact its 
business, somewhat, on the lines of the British Parliament 
.... It began to ventilate grievances and criticize the 
33. Dr. R.N. Aggarwala, National Movement and Constitutional 
Development of India, op.cit., pp. 19-20. 
34. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 52. 
35. Dr. Hans Raj, Indian Political System, op.cit., p.19. For 
a full account of the provisions of the Act of 1853, See 
the Ibid., pp. 53-54. 
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conduct of the executive. Even the right of independent 
legislation was claimed" . 
In 1854, the British Parliament passed the Government 
of India Act of 1854 which was aimed to bring few 
administrative changes. Prof. Vishnoo Bhagwan explains the 
most important provision of the Act. He writes, "The Act 
empowered the Governor-General-in-Council with the sanction 
of the Court of Directors and the Board of Control to assume 
by a proclamation, management and control of any part of the 
territories for the time being in the possession of the East 
India Company. 
"He was also authorised to issue all necessary orders 
and directions regarding the administration of that part of 
the territory. 
"By virtue of the above provisions Chief 
Commissionerships were established in Assam, the Central 
Provinces, North-West Frontier Province, Burma, British 
Baluchistan and Delhi 
"The Act also empowered the Governor-General-in-
Council with the sanction of the Directors and the Board of 
Control to limit and define the boundaries of the provinces. 
"The Act also directed that the Governor-General was no 
37 longer to bear the title of Governor of Bengal". 
In this way, we observe that the main provisions of 
the Acts passed by the British Parliament till 1854 seem only 
to be aimed at taking away the real power of administration 
and sovereignty of India from the East India Company by the 
British Parliament and the British Crown slowly and gradually 
without having been responsible to the people of India. For 
36. R.N. Aggarwala, National Movement and Constitutional 
Development of India, op.cit., p. 22, 
37. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 55-56. 
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the implementation of this design, the system of Double 
Government was established which was highly defective from 
the administrative view point as the system was not based on 
the principle of collective responsibility. The 
responsibility of the Indian administration was divided 
between two bodies - the Court of Directors consisting mainly 
of the Company's men and the Board of Control consisting 
mainly of the British Parliament's and Crown's men. The 
division of powers and functions between these two bodies was 
also vague and ambiguous. Hence, in due course of time, the 
system gave rise to mutual rivalry and conflict between these 
two departments leading to administrative chaos, 
mismanagement, red tapism and misuse of Indian money. The 
Indian people were discriminately and deliberately denied the 
right to have any say in their own administration. Even their 
opinion about their grievances was not given any weightage 
and consideration. Neither the British Parliament nor the 
Company adopted and implemented any sound economic policies 
and programmes for improving the worst economic conditions of 
the Indian masses. In fact the East India Company had 
subjected the Indian people to the conditions of pitiable 
misery and destitution. The Company was left escort-free by the 
British Parliament to pursue the policies of economic 
exploitation and territorial conquest of India ceaselessly 
and ruthlessly. When the British Parliament opened the 
economic door of India for all British merchants and 
industrialists without any restrictions, a naked exploitation 
of Indian economy was started which completely rooted out the 
indigenous industries and rendered a large number of Indian 
artisans, handicraftsmen and workers jobless giving rise to 
poverty and misery. In the book India's Struggle For 
Indpendence, Bipan Chandra discloses, "British rule also 
meant misery to the artisans and handicraftsmen. The 
annexation of Indian states by the Company cut off their 
major source of patronage. Added to this, British policy 
discouraged Indian handicrafts and promoted British goods. 
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The highly skilled Indian craftsmen were deprived of their 
source of income and were forced to look for alternate 
sources of employment that hardly existed, as the destruction 
of Indian handicrafts was not accompanied by the development 
38 
of modern industries". In spite of the provision for 
recruiting educated Indian people to the administrative 
offices without any type of discrimination, they were 
continuously denied to reach higher positions in the 
government jobs. The adherence to this racial policy by the 
British officials and bureaucrats antagonised the educated 
Indian youth many of whom had returned from England having 
achieved higher modern qualifications with an aim to get 
higher administrative jobs in their own country. But their 
aspirations doomed to death and thus they became victims of 
frustration. Prof. Vishnoo Bhagwan writes, "the intelligentia 
was feeling a sense of humiliation at its complete exclusion 
from the services. The policy of racial discrimination 
pursued by the British bureaucrats towards the natives 
39 
aggravated discontent among the latter". The class of 
Indian peasantry was also angry with the Company's policy of 
heavy tax imposition on them and its realization through 
coercive measures, thereby making them indebted and 
impoverished. Bipan Chandra discovers, "Under the burden of 
excessive taxes the peasantry became progressively indebted 
and impoverished. The only interest of the Company was the 
realization of maximum revenue with minimum effort 
Naturally the revenue could not be collected without coercion 
and torture ;in Rohilkhand there were as many as 237388 
coercive collections during 1848-56. Whatever the conditions, 
the Government was keen on collecting revenue. Even in very 
38. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 36-37. 
39. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 57. 
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40 
adverse circumstances, remissions were rarely granted". The 
Company had also antagonised the Indian ruling class through 
the policies of confiscation, and annexation of their 
principalities, particularly during the Governor-Generalship 
of Lord Dalhousie under the sinister cover of the Doctrine of 
Lapse. Many front leaders of the Great Revolt of 1857 like 
Rani Laxmi Bai of Jhansi, Nana Sahib of Poona, Kunwar Singh, 
the Zamindar of Jagdishpur, Begum Hazrat Mahal of Lucknow, 
and many other dispossessed taluqdars were the victims of 
Lord Dalhousie's Doctrine of Lapse. The Indian armies were 
also angry with the exploitative, coercive and oppressive 
policies of the Company by which their families had been hit. 
The sepoys were also angry due to their low salaries, 
subordinate positions and their excessive use in continuous 
wars waged by the Company against their own country brothers. 
Besides, the Indian soldiers were sentimentally and 
religiously hurt when they were required to use the new 
Enfield rifles. The cartidges of these rifles were greased 
with cow and pig fat and before their loading they had to be 
bitten off. This requirement was taken by the Indian soldiers 
as a religious offence because their religion did not permit 
to do so. Moreover, the Britishers' policy of spreading 
Christianity and mass conversion of the innocent and 
iliterate Indian civilians and soldiers alike under the cover 
of reformation aroused fear and hatred in their hearts 
against the East India Company. Dr. Hans Raj points out, "The 
Charter Acts had provided for the entry of Christian 
Missionaries to India. These people had government support. 
Soon they spread their activities all over the country. There 
was a widespread feeling that these missionaries were 
converting Indians to their own religion and disgracing and 
40. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 36. 
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disreputing our culture and civilization for which we had 
J.. 41 maximum regard . 
Thus, all these Acts, policies and programmes of the 
Britishers ruthlessly implemented by the East India Company 
were anti-Indian, chiefly designed to serve the economic, 
political, cultural, social and religious interests of the 
white people of Great Britain. Hence, a general resentment 
and discontent against the rule of the East India Company 
got manifestation when the Indian army revolted in 1857 to 
overthrow the Company's rule from India. The so-called Mutiny 
of 1857 was backed and assisted by almost all those sections 
of the Indian population who were badly exploited and 
victimised by the Company's anti-Indian policies, programmes, 
rules, regulations, ordinances and Acts. Bipan Chandra 
rightly observes, "The Revoltof the sepoys was accompanied by a 
rebellion of the civil population, particularly in the North 
Western provinces and Oudh, the two areas from which the 
sepoys of the Bengal army were recruited. Except in 
Muzzafarnagar and Saharanpur, civil rebellion followed the 
Revolt of the sepoys. The action of the sepoys released the 
rural population from fear of the state and the control 
exercised by the administration. Their accumulated grievances 
found immediate expression and they rose en masse to give 
vent to their opposition to British rule.... The civil 
rebellion had a broad social base, embracing all sections of 
society - the territorial magnates, peasants, artisans, 
religious mendicants and priests, civil servants, shopkeepers 
and boatmen. The Revolt of the sepoys, thus, resulted in a 
42 popular uprising". However, though the uprising was very 
susccessful at the initial stages, it was put to an end by 
the East India Company with unparallel violence and force. 
Several factors were responsible for the suppression of the 
41. Dr. Hans Raj, Indian Political System, op.cit., p. 22. 
42. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 35. 
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Revolt. Bipan Chandra discovers these factors when he writes, 
"For more than a year, the rebels carried on their struggle 
against heavy odds. They had no source of arms and 
ammunition, what they had captured from the British arsenals 
could not carry them far. They were often froced to fight 
with swords and spikes against an enemy supplied with the 
most modern weapons. They had no quick system of 
communication at their command and, hence, no coordination 
was possible.... Every one was left to play a lonely hand. 
"Although the rebels received the sympathy of the 
people, the country as a whole was not behind them, The 
merchants, intelligentsia and Indian rulers not only kept 
aloof, but actively supported the British.... Despite the 
Doctrine of Lapse, the Indian rulers who expected their 
future to be safer with the British liberally provided them 
with men and materials. Indeed, the sepoys might have made a 
better fight of it if they had received their support. 
"Almost half the Indian soldiers not only did not 
Revolt but fought against their own countrymen 
"Apart from some honourable exceptions like the Rani 
of Jhansi, Kunwar Singh and Maulvi Ahmadullah, the rebels 
were poorly served by their leaders. Most of them failed to 
realize the significance of the Revolt and simply did not do 
enough. Bahadur Shah and Zeenat Mahal had no faith in the 
sepoys and negotiated with the British to secure their 
safety. Most of the taluqdars tried only to protect their own 
interests. Some of them, like Man Singh changed sides several 
times depending on which side had the upper hand. 
"Apart from a commonly shared hatred for alien rule, 
the rebels had no political perspective or a definite vision 
of the future. They were all prisioners of their own past, 
fighting primarily to regain their lost privileges. 
Unsurprisingly, they proved incapable of ushering in a new 
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43 political order...." Therefore, "The superior force of the 
East India Company aided by mercenary natives and supported 
by Sir Dinkar Rao of Gwalior, Sir Salar Jung of Hyderabad, 
Sir Jung Bahadur of Nepal and the Rajas of Patiala, Jind and 
Nabha suppressed the Movement with unparalleled violence and 
force. The leaders of the revolt were tortured, killed or 
44 driven away". 
However, though the Revolt of 1857 was suppressed, 
the great event brought to the notice of Great Britain the 
general discontent and hatred of the Indian people against 
the mismanagement and anti-Indian policies of the Company. 
Though, the Indians who had participated in the Revolt were 
eager to overthrow the British rule altogether from India, 
but the British Government, Parliament and Crown thought that 
the Indians were unhappy only with the misgovernance of the 
East India Company and, therefore, they would be made happy 
with the change of political system in India. Hence, the 
British Parliament and the Crown blamed the Company for the 
Revolt and hurried to abolish the Company's rule for ever 
through the Government of India Act of 1858 and the Queen's 
Proclamation of 1858 which brought the whole of India under 
the direct sovereignty of Great Britain. Dr. Hans Raj 
analyses the whole previous political situations when he 
writes, "Period of East India Company was that of repression 
and exploitation which shook the whole civilised world. There 
was no sound financial and administrative system. Poverty of 
Indian masses was on the increase and there was no contact 
between the governed and the rulers. The result of all these 
combined factors was that the people of India rose as a 
nation against the authority of East India Company. When the 
dust settled down and situation came under control, the 
British Parliament decided to take over Indian administration 
43. Ibid., pp. 38-39. 
44. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 58. 
135 
from East India Company and thus power was transferred from 
the Company to the Crown.... Accordingly Government of India 
45 Act, 1858 was passed in that year". 
Dr. R.N. Aggarwala explains the main provisions of 
the Act of 1858, "The Act, in the first instance, transferred 
the Government of India from the Company to the Crown. India 
was, henceforth, to be governed directly (by the viceroy) in 
the name of the Crown. The East India Company was abolished. 
"Secondly, all the powers which were, hitherto, 
exercised by the Court of Directors and the Board of Control 
Vere transferred to the Secretary of State for India, who was 
to be one of the Cabinet Ministers. The salary of the 
Secretary of State and of his establishment was to be paid 
from the Indian revenues. 
"Thirdly, the Secretary of State for India was to be 
assisted by a Council, which was to consist of 15 members, of 
whom 8 were to be appointed by the Crown and 7 were to be 
elected by the outgoing Directors The power of 
appointing 7 members given to the Directors was not to be 
exercised thereafter, because all future vacancies were to be 
filled in by the Crown The Secretary of State was not 
given the power of appointing or removing them. The Council 
was to be presided over by the Secretary of State and was to 
act under his directions, which left all initiative with the 
Secretary of State. 
"Decisions were ordinarily to be taken by majority 
vote; but the Secretary of State was given the power to 
over-rule a majority decision of the Council in case he 
considered such a course necessary. The Secretary of State 
had a vote of his own and could also give a casting vote in 
case of a tie. The Secretary of State was to record his 
45. Dr. Hans Raj, Indian Political System, op.cit., p. 21. 
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reasons in writing, when he went against a majority 
decision The Secretary of State was further given the 
power to send to and receive "secret" despatches from the 
Governor-General of India without bringing them to the 
knowledge of the members of the Council. He could also send 
'urgent' despatches to India without taking the Council into 
confidence after recording reasons for such urgency. The 
Secretary of State in Council was to frame new rules for 
regulating the Indian Civil Service examination, which was 
then thrown open to all. The Secretary of State-in-Council 
was given a corporate status, making it capable of suing and 
being sued in India and in England. 
"Finally the Secretary of State for India was 
required to lay "before both the Houses of Parliament an 
account for the financial year, containing a statement of the 
revenues and expenditure of India and also containing a 
statement showing the moral and material progress made by 
India in that year". The entire administration of India, 
thus, came under the discussion of the Parliament, every 
46 year, when such a report was presented in the Parliament". 
The taking over of the Indian administration from the 
East India Company by the Crown and the declaration of the 
British sovereignty over India were formally announced in 
India by Queen Victoria in a Royal Proclamation on November 
1, 1858 in which various promises were made by the Queen to 
the Indian natives and the Indian Princes for removing 
suspicion and hatred from their hearts against the British 
policies, programmes and bureaucracies. Both the content and 
the language of the Proclamation reflected the lofty and 
sacred principles of British justice, equality, liberty and 
fraternity respecting the social, religious, racial and 
territorial integrities and interests of the Indian people 
46. Dr. R.N. Aggarwala, National Movement and Constitutional 
Development of India, op.cit., pp. 25-26. 
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without any type of discrimination. Prof. Vishnoo Bhagwan 
produces the Proclamation, "We hereby announce to the Native 
Princes of India" said the Queen "that all treaties and 
engagements made with them by or under the authority of the 
East India Company are by us accpeted and will be 
scrupulously maintained and we look for the like observance 
on their part". "We shall respect the right, dignity and 
honour of the Native Princes as our own". "We hold ourselves 
bound to the natives of our Indian territories by the same 
obligations of duty which bind us to all our other subjects 
an-i those obligations by tha blessing of Almighty God, we 
shall faithfully and conscientiously fulfil" "and it is our 
further will, that as far as may be our subjects of whatever 
race or creed be freely and impartially admitted to offices 
in our service, the duties of which they may be qualified by 
the education, ability and integrity duly to discharge 
we disclaim alike the right and desire to impose our 
convictions on any of our subjects. We declare it to be our 
royal will and pleasure that none be in any wise favoured, 
none molested or disquieted by reason of their religious 
faith or observances but that all shall alike enjoy the equal 
and impartial protection of the peaceful industry of India, 
to promote works of public utility and improvement and to 
administer its Government for the benefit of all our subjects 
resident therein. In their prosperity will be our strength; 
in their contentment our security; and in their gratitude our 
best reward. And may the God of all, grant power to us and to 
those in authority under us, strength, to carry out these our 
47 
wishes for the good of our people". 
In this way, we find that with the announcement of 
the Government of India Act of 1858 and the Rolayal 
Proclamation, the ruthless exploitative era of the East India 
Company was ended and a new era of the British rule to be 
47. Quoted by Prof. Vishnoo Bhagwan, Constitutional History 
of India and National Movement, op.cit., p. 62. 
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governed directly by the British Parliament and the British 
Crown was inaugrated. In other words, the British Parliament 
and the Crown assumed direct responsibility for the good 
governance of the Indian administration for the benefit of 
all people living in India without any partiality and 
discrimination. However, a critical study makes it amply 
clear that both the Act as well as the Royal Proclamation 
did not accept the political rights of the Indian people and, 
thus, in spite of making big and high sounding promises they 
proved to be unrealistic and unworkable. In this respect they 
were really demoralising and confusing the India people. In 
fact, the Proclamation was chiefly aimed to make friendship 
with those Princes who had joined their hands with the 
mutineers during the Revolt of 1857 and then use them to 
quell and suppress any such Indian movement in the future. 
Dr. R.N. Aggarwala discloses, "this (the Royal Proclamation) 
was announced to placate the Princes, some of whom had risen 
in rebellion during the Mutiny. The idea was to make them act 
as a bulwark of reaction against progressive force, which had 
48 
reared their head during 1857". Prof. Vishnoo Bhagwan 
writes, "This proclamation served to alloy the perturbed 
minds of the people to a large extent. It proclaimed an 
abandonment of the policy of conquest and annexation and a 
scrupulous respect for the maintenance of all treaties and 
engagements. It gave us assurance of adherence to the 
principles of secularism and religious neutrality and a 
desire to admit all the subjects of Her Majesty to public 
service, without distinction of race or creed. If any thing 
was left out, it was that it did not guarantee political 
rights to the Indian masses or a responsible share to them in 
the administration of their country. It, however, led to the 
grant of restricted political concessions as provided for by 
48. Dr. R.N. Aggarwala, National Movement and Constitutional 
Development of India, op.cit., p. 2FI 
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49 Indian Council Act of 1861". Prof. Bhagwan again writes, 
"India was no longer, to be governed by a trading 
organisation. Henceforth, it was to be governed by and in the 
name of Her Majesty All the territories acquired by the 
Company through force and fraud became the possessions of the 
Crown.... though the Act marked a change in the form of 
government, it did not make any difference in the substance 
of powers". 
49. Prof. Vishnoo Bhagwan, C o n s t i t u t i o n a l His to ry of I nd i a 
and Na t iona l Movement, o p . c i t . , pp . 62-63 . 
50. I b i d . , p . 63 . 
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CHAPTER - 5 
EMERGENCE AND GROWTH OF INDIAN NATIONALISM IN THE 
NINETEENTH CENTURY 
The nineteenth century of Indian life was permeated 
with a wave of national awakening or national consciousness 
or a sense of nationalism. The Indian people had begun to 
think over their miserable and pitiable social, religious, 
cultural, political and economic conditions heaped upon them 
by the exploitative and oppressive rule of the racist white 
regime who was pursuing deliberately the policy of double 
standards - superior one for the Britishers and inferior one 
for the natives of India. Therefore^ the Indians began to 
conceive and realize that they themselves would have to make 
a concerted and united effort to come out of the present 
predicament as the Britishers were least bothered about the 
general welfare of the Indian masses. Psychologically, 
logically and rationally, they started to assert as belonging 
to one race and, therefore, one nation considering India as 
the home of their forefathers who had left behind them a very 
glorious civilization which was being constantly damaged and 
destroyed by the Britishers. In consequence, a bunch of wise, 
inteligent and educated Indians from different fields of life 
emerged and came forward to shake and arouse the sleeping and 
hidden spirit of national consciousness, national awakeninc 
national unity and pan-Indian nationalism among the Indian 
masses by reviving their past glorious civilization and 
culture with such radical purifications and modifications 
which could be effectively able to unite the badly divided, 
bewildered and demoralised Indian people belonging to a 
number of different religions and castes. The Indian 
reformers thought that the unity of the Indian masses was a 
pre-requisite condition for challenging the exploitative and 
imperial system of the British rue in India. In this regard 
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Prof. Vishnoo Bhagwan discloses, "In fact during the 
nineteenth century, the different phases of Indian life were 
permeated with the spirit of a renaissance and a great 
awakening. The people of India got conscious of humiliation 
they had to face at the hands of a handful of traders hailing 
from a land 6,000 miles away from India. Hence they were 
induced to strive for redemption of India from the state of 
all round degradation. The spirit of revival not only 
affected society, religion, literature, but aso Indian 
political life". All the combined efforts of the wise and 
educated Indian people to revive and rectify their 
civilization, traditions, culture, society, religion, economy 
and politics led the foundation stones of the Indian National 
Movement which, in the twentieth century, dialectically 
aimed at the terminating the British rule from India. 
However, other than this factor several other factors were 
responsible for the birth, growth and development of the 
Indian national movement. These factors served as the 
fundamental causes for uniting the people of India to forge a 
united front against the British imperialism and colonialism. 
The main important factors were : Socio-Religious-Cultural 
Reforms; Economic Exploitation of Indians; Racial 
Discrimination of Indians; Western Education and English 
Language; Political Unification of India; Influence of Indian 
Press and Modern Means of Communications, and Post-Revolt 
Repressive Policies of the Britishers. 
In the first place, the awakening and reforms in the 
field of society, religion and culture tremendously 
contributed to the emergence and development of Indian 
nationalism in the nineteenth century. This Indian 
Renaissance was a secular, rationalist, progressive, liberal, 
and humanitarian movement which tried and succeeded in 
reforming the Indian society, religions and culture which 
1. Prof. Vishnoo Bhagwan, Constitutional History of India and 
National Movement, Atma Ram & Sons, Delhi, 1974, p. 139. 
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were loaded with many centrifugal forces dividing the Indian 
people into incalculable factions. There was the domination 
of Brahmins in the Hindu society and for maintaining their 
caste hegemony, the Brahmins had been perpetuating 
socio-religious and cultural divisions, distinctions and 
various types of blind superstitions. The Indian Muslims were 
also trapped into the web of dogmatic social, religious and 
cultural practices and rituals and thus they were also 
divided into several segments. Bipan Chandra writes, "Indian 
society in the nineteenth century was caught in a vicious web 
created by religious superstitions and social obscurantism. .. 
The priests exercised an overwhelming and indeed unhealthy 
influence on the mind of the people. Idolatry and polytheism 
helped to reinforce their position. As suggested by Raja 
Rammohan Roy, their monopoly of scriptural knowledge and of 
ritual interpretation imparted a deceptive character to all 
religious system. The faithful lived in submission, not only 
to God, the powerful and unseen, but even to the whims, 
fancies and wishes of the priests. There was nothing that 
religious ideology could not persuade people to do - women 
even went to the extent of offering themselves to priests to 
satisfy their carnal pleasure. 
"Social conditions were equally depressing. The most 
distressing was the position of women. The birth of a girl 
was unwelcome, her marriage a burden and her widowhood 
inauspicious. Attempts to kill girl infants at birth were not 
unusual. 
"Another debilitating factor was caste. It sought to 
maintain a system of segregation, hierarchically ordained on 
the basis of ritual status. The rules and regulations of 
caste hampered social mobility, fostered social divisions and 
sapped individual initiative. Above all was the humiliation 
2 
of untouchability which militated against human dignity". 
2. Bipan Chandra and Others, India's Struggle for Indepen-
dence, Penguin Books India (P) Ltd., New Delhi, pp. 83-84. 
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S.R. Mehrotra writes, "If there was any country in the world 
where the prospect of a united nationhood seemed hopeless in 
the nineteenth century, it was India. It was a vast country, 
almost a continent. Its area was a large as that of Europe, 
minus Russia. It had a huge population of about 250 million. 
And this huge population was divided by almost every 
conceivable division - linguistic, racial, religious and 
political. The babel of tongues in India was notorious. It 
had more than a dozen major languages and hundreds of 
dialects. From every early times peoples of different races 
and climes had been entering India. They came and added to 
the variety of its population. India contained followers of 
almost all the major religions of the world - Hindus Muslims, 
Christians, Jains, Budhists, Sikhs, Parsis and Jews. Even the 
followers of any particular religion were not united. The 
Hindus, for example, who formed the majority of the 
population, were divided into innumerable sects, castes and 
3 
sub-castes". All these divisions prevailing among the Indian 
people were antithetical forces retarding the growth and 
development of the spirit of pan-Indian nationalism and 
partriotism among them. Owing to century old adherence to the 
institutionalised irrational socio-religious-cultural dogmas, 
superstitions, distinctions, discriminations and evils of 
caste, creed and gender, the Indian people were living in a 
state of self-imposed imprisonment failing in making 
spiritual, moral and material advancement according to the 
demand of the time. They had become captives of the forces of 
medievalism ready to die miserably and shamefully but not 
ready to give up their local, sectarian, authoritarian and 
undemocratic thoughts anc social set-ups. They were living 
in a world of ignorance and deep darkness pursuing 
unconsciously the pessimist ideas of escapism and resist-not 
evils. Moreover, they were continuously involved in fighting 
3. S.R. Mehrotra, Towards India's Freedom and Partition, 
Vikas Pubishing House Pvt. Ltd., New Delhi, 1979, p. 2. 
144 
with each other for territorial gains and kingships dividing 
the entire land of India into hundreds of kingdoms and 
principalities. Due to these reasons, the Britishers had not 
only succeeded in capturing India but also they had started 
to spread Christianity and christian culture, thereby 
establish their religious and cultural hegemony over the 
minds of the Indian people making them permanent 
psychological enslaves of the christian culture, civilization 
and ideology. 
However, in such gloomy and depressing situations, a 
galaxy of Indian reformers started to appear on the sky of 
Indian society in different parts of India in the nineteenth 
century. These reformers launched a committed and dedicated 
movement to reform the Indian society, its religions and 
culture in such a fashion that would help in building and 
synthesising the Indian people into one nation. In achieving 
the lofty good of pan-Indian nationalism it was a sine qua 
non condition to rectify, correct, remove and abolish all 
types of socio-religious-cultural and ideological 
distinctions, divisions, discriminations, dogmas, 
superstitions and irrational, sectarian, false, and 
fissiparous thoughts, ideas and beliefs. The Indian reformers 
did so by zealously preaching, propagating and disseminating 
the principles and virtues of rationalism, utilitarianism, 
practicalism, liberalism, modernism, objectivism, optimism, 
secularism, religious tolerance, religious universalism, 
anti-castism, and democracy by opposing the deadly and 
poisonous evils of society, religion, caste and culture like 
forced widowhood, child marriage, polygamy, sati system, 
untouchability, idolatry, polytheism, priestly monopoly of 
religious knowledge, uncritical submission to the decrees of 
the priests, misrepresented and misinterpreted religious 
teachings, ritual ridden socio-religious cultural life and 
above all the influence of colonial culture and ideology, no 
matter whether these were supported or rejected by the Vedas, 
Sastras or other religious scriptures, books and Epics. By 
14 
doing so, they very much succeeded in creating, building and 
dissepating the spirit of religious unity, brotherhood, 
humanity and the virtue of Karma Yoga among the Indian 
masses, thereby pioneering and strengthing the concept of 
pan-Indian nationalism. The most important Indian socio-
religiouscultural and ideological reformers of the nineteenth 
century were Raja Ram Mohan Roy, Devindernath Tagore, 
Akshay Kumar Dutt, Ishwarchandra Vidyasagar, Dayanand 
Saraswati, Ramkrishna Paramhansa, Swami Vivekanand, 
Bankimchandra Chatterjee. Justice Mahadev Govind Ranade, 
Jyotiba Phule, Narayana Guru, P.C. Mazumdar, K.C. Sen, and 
P.C. Sarkar among Hindus. Sir Sayed Ahmad Khan did the 
similar type of reformation among the Muslims of India in the 
name of Aligarh Movement. Peculiarly, an European 
theosophical Society comprising Blavatsky, Colonel Olcot and 
Annie Beasant also worked committedly for the growth and 
propagation of Indian nationalism proving its urgency, 
4 importance and validity. 
Raja Ram Mohan Roy is considered to be the prophet of 
Indian nationalism and father of modern India. In 1828 he had 
founded the Brahmo Samaj or the Divine Society to propagate 
his progressive and reformative ideologies. About him Prof. 
Vishnoo Bhagwan writes, "The role played by Raja Ram Mohan 
Roy, the founder of Brahmo Samaj in 1828, is no less 
significant. He launched a crusade against social evils like 
sati, untouchability, caste system and advocated religious 
toleration. He stood for the emancipation of women, and 
worked ceaselessly for the eradication of social 
inequalities. In fact he caused the rejuvenation of the 
Indian society and the subsequent emergence of the Indian 
nationalism. He is truly trermed as the prophet of Indian 
nationalism". In fact Raja Ram Mohan Roy wanted to bring all 
4. Bipan Chandra and Others, India 's Struggle for Indepen-
dence, op.cit., pp. 82-90. 
. Prof. Vishnoo Bhagwan, Constitutional History 
National Movement, op.cit., p. 140. of India and 
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round socio-religious and cultural reforms among the Indian 
people in order to unite them for the purpose of gaining 
political advancement or in other words for fighting the 
British exploitative system. A reflection of this motive is 
found in one of his letters written to a friend on 18 January 
1818. In this letter he writes, "I regret to say that the 
present system of religion adhered to by the Hindoos is not 
well calculated to promote their political interests... and 
the multitude of religious rites and ceremonies and laws of 
purification has totally disqualfied them from undertaking 
any difficult enterprise. It is, I think, necessary that some 
change should take place in their religion, at least for the 
sake of their political advantage and social comfort". 
Swami Vivekanand ceaselessly exorted the Indian 
people to be united and become action-oriented for making 
their lives morally strong and materially advanced. He 
denounced the caste system on the basis of birth and 
sanctioned it only on the basis of the possession of 
qualities and virtues. In this way he glorified both the 
individual as well as the society. He repudiated even the 
teachings of the vedas and Shastras if they tended to make 
any barrier between man and man. Thus he interpreted religion 
in terms of its social utility. At a place Vivekanand tells, 
"An ideal which is too high makes a nation weak and 
degraded... In our country the old idea is to sit in a cave 
and meditate and die. To go ahead of others in salvation is 
wrong. One must learn sooner or later, that one cannot get 
salvation if one does not try to seek the salvation of his 
brothers. You must combine in your life immense idealism with 
immense practicability". Again, "Let us throw away all the 
paraphernalia of worship - blowing the conch and ringing the 
6. Satis C. Chakravarti (ed.). The Father of Modern India, 
Office of the Ram Mohan Roy Centenary Committee, Calcutta, 
1935, p. 92. 
7. Speeches and Writings of Swami Vivekanand, G.A. Natesan & 
Co., Madras, p. 406. 
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bell, and waving the lights before the Image... Let us throw 
away all pride of learning and study of the Sastras and all 
g 
Sadhanas for the attainment of personal Mukti". Again he 
exhorts, "who cares for your Bhakti and Mukti? Who cares what 
your Scriptures say? I will go into a thousand hells 
cheerfully, if I can rouse my countrymen immersed in Tamas 
(inertia), to stand on their own feet and be men with the 
9 
spirit of Karma Yoga". Vivekanand also emphasised on the 
need of Hindu Musim unity. He writes, "For our motherhood a 
fusion of the two great systems Hinduism and Islam - Vedanta 
brain and Islam body - is the only hope. I see in my mind's 
eye the future perfect India rising out of this chaos and 
strife, glorious and invincible, with Vedanta brain and Islam 
body". Thus, Vivekanand preached secularism, liberalism, 
and anti-castism for achieving the goal of a true fusion of 
the Indian people by launching campaigns against religious 
bigotry, dogmas and superstitions. 
Likewise, other Indian reformers mentioned above 
endeavoured to awaken the people of India from deep slumber 
and exorted them to foster and develop the spirit of 
nationalism and democracy for checking the spread of the 
British Colonial cultural and ideological influence and 
christian despondency. These endeavours of the Indian 
reformers produced a tremendous positive effect on Indian 
people, particularly on "the newly emerging middle class and 
the traditional as well as Western educated intellectuals". 
The influence and effect of these reform movements were so 
8. Remain Holland, The Life of Vivekanand and the Universal 
Gospel. Tr. from French by Dr. Malcolm Smith, Mayavati, 
Almora, 1953, pp. 165-66. 
9. Ibid., p. 126. 
10. Letters of Swami Vivekanand, Mayavati, Advaita Ashram, 
p. 390. 
11. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 82. 
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strong and great that they became a living source of 
insprations for the leaders of the Indian National Movement 
against the British colonialism. In this regard D.C. Gupta 
writes, "All these socio-religious-cultural trends paved the 
way for Indian nationalism after the uprising of 1857. They 
gave hope of a new life to the down-trodden, ignorant and 
suffering multitudes and generated a new consciousness by 
upholding the past glories of Islam and Hinduism. And with 
consciousness there began to develop a sense of self-respect. 
This, in turn, bred among the educated Indians at least, a 
12 yearning for ameliorating the ills of the country". Again 
Gupta writes, "Bal Gangadhar Tilka , a staunch and orthodox 
Hindu, Mahadeo Govind Ranade, a thinker, Bipin Chandra Pal, 
Aurobindo Ghose and a few others carried the teachings of the 
nineteenth-century revivalists into politics, and the spirit 
of nationalism was in full swing. Hindus all over the country 
began to come closer and discuss problems of political and 
13 
economic advancement of the country". 
In the second place, the merciless economic 
exploitation of the Indian masses and its natural resources 
by the Britishers also contributed to the growth and 
development of Indian economic nationalism. Bipan Chandra 
writes, "Of all the national movements in colonial countries, 
the Indian national movement was the most deeply and firmly 
rooted in an understanding of the nature and character of 
14 . . 
colonial economic domination and exploitation". The British 
colonial domination and exploitation of Indian economy was in 
two forms - naked and disguised. The naked form constituted 
the tools of plunder, tribute and mercantilism, while the 
disguised form constituted the modern mechanism of free 
12. D.C. Gupta, Indian National Movement and Constitutional 
Development, Vikas Publishing House Pvt. Ltd., New Delhi, 
pp. 27-28. 
13. Ibid., pp. 24-25. 
14. Bipan Chandra and Others, India's Struggle for Indepen~ 
dence. op.cit., p. 91. 
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trade, foreign capital investment and capitaist economy. With 
the help of all these naked and hidden tools and mechanism, 
the Britishers converted India into a land of rampant poverty 
and bleeding destitution. They converted India into a market 
of consumption of British goods and products and a producer 
of raw materials for sustaining the British industries and 
factories in Britain. They also adopted a policy of boosting 
the British trade and commerce by reducing the import duties 
on them in India, while they did not pay any positive 
attention to the protection and promotion of Indian 
industries, handicrafts and trade and commerce. The result 
was that the Indian village inudstries and handicrafts 
collapsed slowly and gradually rendering the people jobless 
and poor. Prof. Vishnoo Bhagwan discloses, "Though since the 
passage of the Charter Act of 1813, the Britishers had been 
proclaiming themselves to be the custodians of the interests 
of the natives, yet the economic policy followed by them was 
highly detrimental to their interests. India was becoming 
impoverished gradually as her indigenous industries were 
being eclipsed by manufactured goods imported from England. 
Indian textile industry suffered a great setback in 1877 when 
cotton import duty was abolished. The government was doing its 
best to crush Indian industries by not only adopting a policy 
of mere leiissez faire but of deliberate free trade in the 
interest of England. The government in fact was preparing 
India to be an agricultural country, fit enough to provide 
raw material to England and a market for her finished goods. 
Even in the domain of agriculture, no serious efforts were 
made to introduce modern methods of cultivation. The failure 
of monsoons further deteriorated the economic condition of 
Indians. Unemployment was getting rampant. A feeling was 
growing among the people that their economic destitution was 
the outcome of foreign imperialism". Dr. Tara Chand writes. 
15. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 143-144. 
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"Imperialist Britain treated dependent India as a satellite, 
whose main function was to sweat and labour for the master, 
to subserve its economy and to enhance the glory and 
prestige of the Empire". D.C. Gupta reveals, "The mass of 
handicraftsmen lost their means of livelihood, and they were 
reduced to the level of starvation. India had been conquered 
before, but by invaders who settled within its frontiers and 
made themselves part of its life. This country never before 
lost its independence and was never enslaved : She had never 
been drawn into a political and economic system whose centre 
of gravity lay outside her soil. The people of India were 
never before subjected to a ruling class that remained 
interested in improverishing them for the prosperity of a 
distant land. The appalling hardships of the people, 
resulting from the decline of the indigenous industries and 
their means of livelihood, made the EIC's rule utterly 
17 
unacceptable to the Indians". S.R. Mahrotra points out, 
"Reaction to British economic and fiscal policies gave rise 
to economic nationalism in India. Concern about the rapid 
decline of Indian handicrafts, about the inordinate 
expensiveness of the foreign civil and military 
establishments, about the 'home charges' and the drain of 
Indian capital began to be expressed in the first half of the 
18 
nineteenth century". 
Thus, the British colonial economic domination and 
exploitation of Indian economy, commerce, trade, industries 
and even agriculture and agricultural products brought 
rampant poverty and destructive destitutions which uprooted 
16. Tara Chand, History of the Freedom Movement in India, 
Government of India Publications Division, New Delhi 
1967, vol. II, p. 474. For detail Study of the British 
exploitative economic policy, please see vol. I, pp. 
338-92. 
17. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., p. ?"I 
18. S.R. Mehrotra, Towards India's freedom and Partition, 
op.cit., p. 9. 
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and destroyed the village economic system of Indian society 
forever. Even today its repercussions can be seen easily in 
the million of villages scattered all over India. Villages 
are like numerous blood capillaries and cities are like 
arteries. If the blood capillaries are diseased and dried up 
then the whole body will be infested with various types of 
deadly diseases slowly and gradually. The Britishers 
destroyed the blood capillaries of India by destroying and 
ruining our village economic system. However, as soon as the 
disastrous economic outcome of the British exploitation of 
Indian economy started to surface, a large nmber of educated 
and intellectual Indians came forward, began to analyse 
scientifically the British economic and fiscal policies and 
started to criticise them on the ground of their findings 
which have already been mentioned above. The most important 
Indians of nineteenth century who aroused economic 
nationalism among the Indian masses were Dadabhai Naoroji, 
Justice Mahadev Govind Ranade and Romesh Chandra Dutt or R.C. 
Dutt. These three economic critiques of colonialism studied 
very deeply and carefully the causes and effects of the 
rampant poverty destitutions and industrial backwardness 
gripping India tighter day to day. They hypothesised their findings 
and propogated them through speeches and writings. For 
example, "Romesh Chandra Dutt, a retired ICS officer, 
published The Economic History of India at the beginning of 
the 20th century in which he examined in minute detail the 
19 
entire economic record of colonial rule since 1757". These 
three Indian economic nationalists highlighted the evil 
economic consequences of the free trade, foreign investment, 
capitalist economy, tariff and tax policies, railways, 
currency, and exchange and finance systems brought into India 
by the Britishers for exploiting Indian economy and making it 
19. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 92. 
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a permanent appendage of Britain. They were the perfect tools 
of colonizing Indian economy. They also helped the Britishers 
to tighten their political hold over India. However, R -C-
Dutt and Dadabhai Naoroji vehemently criticised these British 
subtle tools of economic exploitation on the assertion that 
on the one side the Britishers were becoming richer day by 
day while on the other side the Indians were becoming 
destitutes with the lapse of time. Moreover, the Britishers 
were totally apathetic to the welfare and development of 
India industrially and economically. They were busy only in 
making riches and transfering these riches to England through 
the 'back door'. Dadabhai Naoroji was the first Indian 
economic nationalist who advanced the theory of 'Drain of 
Wealth' by which he proved that the Britishers were taking 
away the wealth of India to England and thus bleeding India. 
Dadabhai Naoroji writes, "When English interests are 
concerned, their accomplishment is often a foregone 
conclusion. But India's interests always require long and 
anxious thought - thought that sledom begins, and when it 
does begin, seldom ends in any thorough good result... It is 
useless to conceal that the old pure and simple faith in the 
honour and word of the English rulers is much shaken. 
"In the case of former foreign conquests, the 
invaders either retired with their plunder and booty, or 
became the rulers of the country. When they only plundered 
and went back, they made no doubt, great wounds : but India, 
with her industry, revived and healed the wounds. When the 
invaders became the rulers of the country, they settled down 
in it, and whatever was the condition of their rule, 
according to the character of the sovereign of the day, there 
was at least no material or moral drain in the country. 
Whatever the country produced remained in country; whatever 
wisdom and experience was acquired in her service remained 
among her own people. With the English, the case is 
pecualiar. There are the great wounds of the first wars in 
153 
the burden of the public debt, and those wounds are kept 
perpetually open and widening, by draining away the 
life-blood in a continuous stream. The former rulers were 
like butchers hacking here and there, but the English with 
their scientific scalped cut on to the very heart, and yet, 
lo ! there is no wound to be seen, and soon the plaster of 
the high talk of civilization, progress, and what not, covers 
up the wound ! The English rulers stand sentinel at the front 
door of India, challenging the whole world, that they do and 
shall protect India against all comers, and themselves carry 
away by a backdoor the very treasure they stand sentinel to 
4- 4... 20 protect". 
This drain theory became so popular that the 
nationalist leaders of the Indian national movement 
belonging to both the Moderates and theExtremists made the drain 
theory as the moral foundation of their struggle against 
colonialism. Bipan Chandra writes, "The drain theory 
incorporated all the threads of the nationalist critique of 
colonialism, for the drain denuded India of the productive 
capital its agriculture and industries so desperately needed. 
Indeed, the drain theory was the high water-mark of the 
nationalist leaders comprehensive, inter-related and 
integrated economic analysis of the colonial situation. 
Through the drain theory, the exploitative character of 
British rule could be made visible. By attacking the drain, 
the nationalists were able to call into question, in an 
uncompromising manner, the economic essence of 
imperialism". 
The correct and deep analyses of colonial 
exploitative economic system and their exposure to the Indian 
20. Dadabhai Naoroji, Poverty and Un-British Rule in India; A 
Collection of his Writings and Speeches, Swan Sonnen-
schein & Co., London, 1901, pp. 210-12. 
21. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 97. 
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people by the Indian nationalist leaders shook and 
destroyed the false claim of the Britishers that they were 
ruling India for the benefit of India and the Indian people. 
This anti-Indian economic assessment of the British economic 
policy became a powerful rallying force for the nationalist 
leaders of the twentieth century till the independence of 
India. The Indian nationalist leaders not only raised their 
voice against anti-Indian economic policies pursued by the 
Britishers but also they blaimed these policies for the 
general backwardness of Indian people. iTiey also ctiarged that the 
Britishers were maintaing political and administrative 
hegemony over India for exploting Indian economy and her 
natural resources. Therefore, they started to demand for the 
establishment of self-government in India. Bipan Chandra 
points out, "The corrosion of faith in British rule 
inevitably spread to the political field. In the course of 
their economic agitation, the nationalist leaders linked 
nearly every important economic question with the politically 
subordinated status of the country. Step by step, issue by 
issue, they began to draw the conclusion that since the 
British Indian administration was only the handmaid to the 
task of exploitation', pro-Indian and developmental policies 
would be followed only by a regime in which Indians had 
22 
control over political power". Again Bipan Chandra writes, 
"The nationalists of the twentieth century were to rely 
heavily on the main themes of their economic critique of 
colonialism. These themes were then to reverberate in Indian 
cities, towns and village, carried there by the youthful 
agitators of the Gandhian era. Based on this firm 
foundfation, the later nationalist went on to stage powerful 
mass agitations and mass movements. At the same time, because 
of this firm foundation, they would not, unlike in China, 
Egypt and many other colonial and semi-colonial countries, 
22. Ibid., p. 100. 
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waver in their anti-imperialism". 
In the third place, the deliberate pursuit of racial 
discrimination by the Britishers against the Indian people in 
every field of life played a historical role in the promoting 
and stregthening the pan-Indian nationalism. When the flag of 
British colonialism was flying very high over the territories 
of Asia, Africa and Europe, the Britishers were completely 
swayed by the conception of master race and racial 
superiority complex. They believe that they were the 
strongest, both physically and mentally, race in the world 
having the uivine right to rule over the people of Asia and 
Africa. They were having a conviction that God had sent them 
in the world to conquer and govern the people. Mr. Seton 
Kerr, a Foreign Secretary to the Government of India had once 
expressed, "the cherished conviction of every Englishmen in 
India, from the highest to the lowest, by the planter's 
assistant in his lowly bungalows and by the editor in the 
full light of the presidency town-from these to the Chief 
commissioner in charge of an important province to the 
viceroy on his throne —the conviction in every man that he 
belongs to a race whom God has destined to govern and 
24 
subdue". The Britishers were also having a great pride in 
their occidental civilization, culture and religion. They 
claiiped that only their civilization, culture and religion 
possessed and practised the virtues of truth, justice, 
equality, civil liberty and the lofty principles of democracy 
and the rule of law. But at the same time they used to assert 
that Africans and Asians were the most inferior creatures 
having neither intellect nor wisdom and, therefore, these 
people deserved to be enslaved, ruled with iron rod and 
denied the fruits of democracy and civil liberty. The 
23. Ibid., p. 101. 
24. Quoted by Thompson and Garratt, Rise and Fulfilment of 
British Rule in India, Macmillans, London, 1935, p.481. 
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Britishers used to treat the Indian people like cats and 
dogs, completely denying them the fundamental rights, 
dignities and spiritual status of human beings. Therefore, 
the Britishers, inspite of being ruling class, used to 
maintain jealously a separate identity of a superior race. 
They carefully and deliberately avoided to mixup with the 
people of India, making and maintaining a permanent gap 
between the ruling and the ruled. "The longer a man lives in 
the country the more firmly convinced does he become that the 
amalgamation of the conquerors and the conquered is an idea 
impracticable and to use an idious word, utopain. It is 
painful, indeed to observe deep pride and insolence of race 
which yields only to the highest degree of education and 
enlightenment. The lower in the scale of society, the more 
25 
marked become the synmptoms of that baneful sentiment". 
Therefore', the Britishers followed double standard policies, 
one superior for Europeans and another inferior for Indians 
in every field of life. The Britishers considered the Indian 
people imfit for the enjoyment of political, economic and 
administrative rights and, therefore, they deprived the 
Indian people of these rights without slightest deviation. 
They segregated and relegated the Indian masses - both 
illiterate and literate, uneducated and educated equally to 
the most degrated positions. The cumulative result of such 
type of racial discriminations against the Indian people 
followed and pursued by the Britishers in every walk of life 
was that the Indian people felt offended and hurt very deeply 
and badly. With the lapse of time, the people of India 
started to feel and understand the racial and segregational 
policies of the Britishers and they reached to a final 
conclusion that the racist attitude and behaviour of the 
Britishers would not concede them their fundamental rights 
unless and untill they forged an active opposition to the 
25. G.O. Trevelyan, The Competition Wallah, Macmillan, 
London, 1866, pp. 349-50. 
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Britishers' policies of racialism and prejudice. Thus, the 
deliberate and conscious imposition of racial ascendancy by 
the Britishers over the people of India, thereby denying them 
racial equality, played a big and historical role in 
mobilising the Indian opinion against the rule of the 
Britishers, thereby developing and strengthing pan-Indian 
nationalism Prof. Vishnoo Bhagwan reveals, "Since the very 
inception of their rule racial discrimination towards the 
Indians was the corner-stone of the Britishers' policy in 
India. Such a racial discrimination attained climax in the 
past mutiny period. The Britishers could not efface from 
their minds the ghastly atrocities of Kanpur and the Indians 
could not obliterate from their memories the reprisals and 
excesses of the white tribunals which inflicted inhuman 
punishments upon the defeated mutineers. Thus the flame of 
racial antagonism continued smouldering in the hearts of the 
rulers and the ruled. The repressive acts and anti-national 
measures further aggravated the mutual animosities and 
26 intensified the national movement". 
In spite of the Act of 1833 and Queen Victoria's 
proclamation of 1858 which prohibited any type of 
discrimination against the Indians or against any race for 
the recruitment to the government jobs, the British 
bureaucrats continuously resorted to the policy of racial 
discrimination against the Indians, openly denying them higher 
and covenant posts and positions in the civil and military 
jobs, no matter how much the Indians were qualified and 
educated. Consequently, then educated Indians became angry 
and started to unite and mobilise the Indian public opinion 
against the British bureaucracy in particular and against the 
British rule in general. Here ar statement by Lord Roberts, 
Commander in chief in India may be quoted as saying, "It is 
this consciousness of the inherent superiority of the 
26. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 142. 
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European which has won for us India. However well educated 
and clever a native may be, and however brave he may have 
proved himself, I believe that no rank we can bestow on him 
would cause him to be considered as an equal of the British 
27 
officer". S.R. Mehrotra discovers, "British rule had 
another peculiarity which served to unite the people of India 
in common opposition to it. Probably no foreign rule in India 
even excluded the sons of the soil so completely from higher 
offices in the state - both civil and military—as did the 
British in the nineteenth century. Here was a common 
grievance which united Indians of all creeds and provinces 
against their alien rulers. What made the exclusion 
particularly galling to Indians was the fact that it was 
practised by a government which solemnly and repeatedly 
professed that it made no distinction in the matter of 
employment, on grounds of race, colour or creed This 
palpable injustice did more than anything else to weaken the 
moral basis of British rule in India. Here at least was a 
point on which the British could not claim superiority over 
the Mughals or the Marathas, the Russians or the Austraians. 
It provided Indians with one of their most potent, persistent 
and popular demands in favour of which they could easily 
mobilize public opinion all over the country. The fact that 
what Indians demanded was not patronage or favour, but 
equality of treatment and a fair field, that is the holding 
of the civil service examinations simultaneously in India and 
in Britain, only served to increase the efficacy of their 
demand as a rallying point of Indian nationalism. It united 
men of different classes, creeds and provinces in India by 
providing them with a genuine grievance and a righteous 
28 
On being dismissed from the Indian civil service on 
27. Quoted by Sr. G. Arthur, Life of Lord Kitchner, 
Macmillans, London, 1920, vol. II, p. 77. 
28. S.R. Mehrotra, Towards India's Freedom and Partition, 
op.cit., p. 11. 
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the pretext of discrepancy of age, Surendra Nath Banerjea 
pointed out, "The general belief amongst my countrymen was 
that, if I were not an Indian, I would not have been put to 
all this trouble, and that the head and front of my offence 
was that I had entered the sacred preserves of the Indian 
civil service which so far has been jealously guarded against 
29 invasion by the children of the soil". Prof. Vishnoo 
Bhagwan discloses, "Mr. Surendra Nath Banerjee overcoming all 
the obstacles, passed the I.C.S. examination but was rejected 
because of a discrepancy of age. Arvindra Ghosh passed the 
said examination creditably but was disqualified in the 
riding test. All this gross injustice to the Indian talent 
resulted in the establishment of the Indian association in 
1876. Its founder, Mr. Banerjee who is generally considered 
as the father of the Indian unrest toured the entire country 
to protest against sheer injustices meted out to Indians at 
the Britishers hands. Such a campaign led to the 
. . 30 intensification of agitation against the Britishers". 
In fact,under the cover of false conception of racial 
supremacy, the Britishers were monopolizing consistently all 
the Indian economic, political, administrative and even 
judicial powers, positions, posts and privileges, violating 
the sacred principles of justice and equality of the British 
Empire. Through concious, wilful and deliberate ascertion 
and imposition of racial superiority over Indians backed by 
physical and brute force, the British bureaucracy in India 
tended to create a sense of inferiority among the Indians 
that the latter were by birth and inferior race' never to be 
fit for administering their affairs.Therefore, the British 
bureacurats falsely claimed that they were shouldering the 
29. Surendra Nath Banerjee, A Nation in Making, Oxford 
University Press, 1925, p. 30. 
30. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 143. 
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burden of administration for the good life of Indians. 
However the Indian nationalist leaders exposed the real 
selfish motives of the Britishers behind their false claim of 
a Whiteman's burden theory or the trusteesip of imperialism 
and brought to the fore, the hidden socio-politico-economic 
disabilities inflicted upon the Indian people since the 
conquest of India by the Britishers. Bipin Chandra Pal 
writes, "It is time... that this pretentions plea was 
thoroughly exposed in the interest as much of India as of the 
Empire. Without questioning the honesty of it, it must be 
pointed out that this trustee idea is a false in theory as it 
is inevitably hurtful to Indian interests in practice, while 
by obscuring vital issues and obstructing timely 
reconciliation between Indian and imperial interest, it offers 
a very serious menace to the peaceful perpetuation of India's 
31 
connection with the Empire". 
In the next place, the learning of Western Education 
by the Indian people through the medium of English language 
tremendously and fastly contributed to the development of 
national consciousness, pan-Indian nationalism and the spirit 
of patriotism among the Indian people. 
The spread of English language and education in 
India brought into existence a class of Indian intelligentsia, 
though a very few in number, who started to compare the moral 
teachings of Western education with the practical policies of 
the British rule in India and they found a contradiction 
between them. Through the Western education and literature 
the Indian educated class had learnt the lofty and 
humanitarian principles of justice, liberty, equality and 
fraternity. Therefore they started to search these 
principles and virtues in their own country. But they became 
disappointed by finding the British rule denying the Indians 
31. Bipin Chandra Pal, The New Economic Menance to India, 
Ganesh & Co., Madras, 1920, pp. 55-56. 
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these principles and virtues of justice and democracy for 
which the whole European countries were proud of ; very 
carefully, the Indian educated people studied the 
exploitative social, political, economic, judicial and 
administrative policies, rules and regulations of the British 
rule and found them highly undemocratic, unconstitutional, 
racial and authoritarian. Hence they started to agitate 
against the Britishers and demand for the establishment of 
constitutional and democratic principles in every field of 
administration. By doing so , the early educated class of 
India shook and eroded the immoral foundations of the 
British rule and the Britishers' false claim of trusteeship, 
Whiteman's burden theory and racial supremacy and thus they 
established a solid moral foundation for the later 
nationalist leaders to wage Indian national movement to 
terminate the British rule from India. D.C. Gupta discloses, 
"Thousands of young Indian took to Western education, 
because it opened the gateway to government services and the 
new profession of law, medicine, and teaching. Many of them 
studied the political ideas of Burke, Herbert Spencer, 
Macaulay, John Stuart Mill, Locke, Rousseau, Mazzini, Cavour, 
Voltaire, and Thomas Paine, and were imbubed with the idea of 
liberty, equality, fraternity, self-determination, and 
national freedom. They read about the French Revoltuion and 
their political consciousness was aroused. The political and 
diplomatic history of modern Europe which was included in the 
syllabus was the history of the formation of national and 
democratic states, and the educated Indians began to apply 
their newly acquired ideas to their country. Raja 
Ram MOhan Roy, Dadabhai Naoraji, W.C. Banerjea, Surendranath 
Banerjee, Pherozeshah Mehta, Gopal Krishna Gokhale, and D.E. 
Wacha were all educated in Western learning, and they became 
the first pioneers of Indian nationalism. 
"The English language as such played no less 
important role in the development of Indian nationalism. It 
Ib2 
cut across provincial barriers and served the purpose of a 
lingua franca, a common all India language for Indias living 
in distant and different parts of the country and speaking 
quite different tongues and dialects. It was largely through 
the medium of English that educated Indians began to meet 
each other to discuss their common problems and to feel a 
sentiment of oneness and community of purpose. They began to 
meet on common platforms to devise plans for the upliftment 
of their country. And the increasing means of transportation 
and communication, which the British themselves provided, 
32 facilitated this process". With the spread of English 
language, education, ideas and thought, a number of Indian 
social organisations and Pressure Groups expressing Indian 
aspirations came into existence in different parts of India. 
These associations and groups ventilated Indian socio-
politico-economic grievances and demanded from the British 
government the fulfilment of justice and equality. They 
reflected the prevalent anti-British mood of the people of 
India and helped the Indian national movement in a very 
positive and constructive direction. S.R. Mehrotra has 
analysed such impact of the British education very correctly. 
He discloses, " rj.terary and debating societies, where the 
young English-educated Indians talked patriotism, had begun 
to grow up at the metropolitan centres in the 1820s and 
1830s. These soon flowered into 'Patriotic Associations' and 
'Societies for the Amelioration of India'. Following the 
example of resident Britons, interest groups began to be 
organized in the 1830s. The first interest group to be 
organized was the Landholders' society of Calcutta in 1838. 
The interesting thing about the Landlorders' society was that 
it had pretensions of speaking on behalf of the whole country 
and aimed at establishing branches all over India. Then in 
1851-2 came the local associations in Calcutta, Poona, Madras 
32. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., pp. 2U-2i. 
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and Bombay These associations were the creation of 
English-educated Indians. They contained landlords, merchants 
and professional men. The English-educated professional men 
lawyers, teachers, journalists, doctors and clerks though 
they were active in these associations in the 1850s, were yet 
not very numerous or influential. But in the succeeding 
decades they grew rapidly in numbers and became influential. 
The result was that scores of middle-class associations grew 
up in the 1860s, 1870s and 1880s in the large towns of India. 
These associations had a wider outlook, their demands were 
far-reaching and, instead of appealing to the government, 
they began to appeal to the people. The ideal of a united and 
independent India began to openly preached in the press and 
on the streets. The need for some sort of concert and 
co-ordination between the activities of these various 
associations began to be widely felt and expressed. By the 
mid-1870s the Indian nationalist movement had clearly reached 
33 the take-off stage". 
In the next place, the political, economic, judicial, 
and administrative unification of India into a single unit 
system brought about by the Britishers proved to be a dynamic 
centripetal force for uniting the people of India belonging 
to different religion, castes, races and cultures practising 
different faiths, customs and traditions, and speaking 
different languages. The imposition of common exploitative 
rules and regulations over the people of India became a 
potential cause for waging a united struggle against the 
British rule. S.R. Mehrotra writes, "The highly centralized 
character of British rule in India in the nineteenth century, 
especially after the Charter Act of 1833, also promoted the 
growth of a pan-Indian nationalism. Centralization means only 
the subordination of the government of the various provinces 
and princely states to the central government at Calcutta, it 
33. S.R. Mehrotra, Towards India's Freedom and Partition, 
op.cit., pp. 14-15. 
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also meant uniform, and sometimes even common, laws, 
34 
institutions and taxes for the whole country". Again 
Mehrotra points out the unifying impact of a common 
exploitative legislation when he writes, "How an action of 
the central government in India could serve to unite the 
people of various classes, creeds and provinces in common 
protest against it was illustrated by the imposition of the 
income tax. When the income tax was first levied for a 
temporary peiod all over British India immediately after the 
rebellion of 1857, there was a general outcry against it from 
various parts of the country. The same phenomenon was 
witnessed in an aggravated form when the tax was 
35 
reintroduced, after a lapse of five years in 1869". The 
Indian Daily News of Calcutta commented at the time, "Amongst 
so many different tribes in India, using different tongues, 
there is a radical divergence of interests, which reduces the 
chances of a general combination to a minimum In the 
mutiny we were not more loved in Bombay and Madras than in 
Bengal. But those presidencies had no sympathy with such 
centres as Delhi and Lucknow, and interests to serve by an 
alliance with the rebel leaders. Even a community of religion 
has not been able to bind the Mussulmans of the South to the 
co-believers of the North. Diversity of race, of language, 
religion, and interests has however, been powerless before 
the spell of the Income tax.... The income-tax has afforded 
the native races of the Empire a common point of union - a 
thing never before known in the history of India. The en of 
the Deccan - no less than the men of Bihar, the ryots of 
Bengal, the peasnts of the Punjab, and Gujarat - have one 
common and all absorbing illustration of the oppression of 
the stranger who rules over them all, to engage their 
3fi 
attention and guide their conversion". 
34. Ibid., p. 10. 
35. Ibid. 
36. Quoted in Ibid., pp. 10-11. 
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In the next place, the introduction and development 
of Indian press and modern means of communications like 
vehicles, rails, ships and post and telegraph further added 
and accentuated the growth of Indian national unity and the 
Indian national movement. S.R. Mehrotra explains their 
unifying impact on the Indian people when he writes, "The 
importance of the press in promoting a pan-Indian 
consciousness cannot be over-estimated. More than any other 
single factor it helped in uniting the country and in 
creating a community of thought and feeling. Thanks to the 
press, an Ishwarchandra Vidyasagar of Calcutta, a Dadabhai 
Naoroji of Bombay, and a Syed Ahmad Khan of Aligarh became 
all~India figures. Thanks to the press, local happenings and 
grievances began to attract the attention of the whole 
country. A famine in the 187 0s in Madras or Maharashtra, for 
example, attracted the sympathy and help of people from all 
over the country. Similarly, the news of a protest meeting 
against the income tax in one town encouraged other towns to 
follow suit. The press thus broke down internal barriers and 
encouraged inter-regional solidarity. It enabled the people 
in one part of the country to become aware of the existence 
of those in other parts of the country and of their feelings 
and aspiration. 
"The steady improvement of the postal system in India 
under British rule, notably the introduction of a cheap and 
uniform rate of postage in 1854, served to unify the country. 
It annihilated distance and lessened isolation. It helped in 
enlarging the circulation of newspapers, in extending 
commerce, and in promoting the social and intellectual 
advancement of people. It enabled public men in different 
parts of the country, who had few opportunities of meeting 
together, to remain in close and regular contact with each 
other. 
"Railways were another potent means of unifying the 
country... The coming of the 'steam horse' to India not only 
16G 
meant increased and rapid communication between different 
parts of the country, it also brought about a profound change 
in the habits of the people. 
"Travel over once country is usually a great 
education in patriotism. It heightens one's awareness of the 
geography, history and culture of one's native land... One's 
understanding at and attachment to one's country and people 
grow. This was specially true of the travels in India of 
English-educated Indians in later half of the nineteenth 
century. We can see it clearly in the cases of Bhau Daji, 
Keshavachandra Sen and Surendranath Banerjea in the 1860s and 
1870s, their extensive travels in India, which were made easy 
by steamers and railways, helped them, so to speak, to 
discover their own country, and added a new dimension to 
their sense of patriotism Distinguished visitos from 
other parts of India ionized and feted by the local people. 
Friendships were easily made and they often proved enduring, 
being constantly renewed through correspondence and return 
visits. There was a quality of freshness, cordiality and 
innocence about these early contacts between Indian patriots 
of different provinces The number of public 
men was not large in India in the 1860s and 1870s, but the 
fact that at least some of them were known to their 
counterparts in the other provinces proved to be of great 
consequence, for it was the network of interprovincial 
contacts and friendships which provided the basis for the 
37 
organization of the Indian National Congress in 1885". 
About the role of the Indian press and literature in uniting 
the people of India and arousing the spirit of nationalism 
among them. Prof. Vishnoo Bhagwan writes, "The Indian press 
and literature acted as a powerful stimulant in arousing 
national consciousness in the country. In earlier stages, in 
the absence of a national platform the press played a 
37. Ibid., pp. 5-8. 
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significant role. It awakened the educated class and 
instilled in them patriotism and consciousness of 
nationality. The political influence exerted by papers like 
the Indian Mirror, the Hindu, patriot, the Amrita Bazar 
Patrika, the Bangalore, the Bombay Samachar, the Soma 
Prakash, the Sulakha Samachar, the Comrade, the New India, 
the Hindu, the Kesari, the Arya Darshana and the Bandhava was 
in no way less significant. They exposed the evils of British 
imperialism and voiced the suppressed feelings of the 
natives. The popular literature also played a notable role. 
Bankim Chandra Chatterjee's Anand Math - the Bible of Modern 
Bengali patriotism, served as a textbook of revolutionary 
nationalism in Bengal. Bande Mataram - a famous national song 
which inspired the down-trodden masses emanated from the 
eminent work of B.C. Chatter jee. Three-fourths of the 
abundant poetry, songs and music linked with Indian 
nationalism was supplied by Rabindra Nath Tagore and D.L. 
Roy. Thus the Indian press and literature played a vital role 
38 in building the edifice of Indian nationalism". 
Last but not the least, the repressive and revengeful 
policies of the Britishers against the Indians after the 
Revolt of 1857 fanned the flame of Indian national unity and 
movement. The British bureaucrats, administrators and policy 
makers were all out to punish the Indian mutineers, revolters 
and the abetters and crush with heavy hand any type of such 
revolt in the future. D.C. Gupta writes, "The rebels were 
suppressed by the British with the "ruthlessness of Chengiz 
Khan", and a reign of terror was let loose upon the armless 
39 people". D.C. Gupta quotes G.T. Garratt narrating the 
atrocities of the Britishers inflicted upon the Indians as, 
"The English killed their prisoners without trial and in a 
38. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 142. 
39. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., pp. 15-16. 
16S 
manner held by all Indians to be the height of barbarity-
sewing Mohammedans in pig-skins, smearing them with pork fat 
before execution and burning their bodies and forcing Hindus 
to defile themselves. They also massacred thousands of 
civilian population not only in Delhi, but also in the 
countryside. Certain guilty villages were marked out for 
destruction, and all the men inhabiting them were 
slaughtered, and the indiscriminate burning of their 
40 inhabitants occurred wherever our armies moved". 
Though these atrocities and acts of barbarism of the 
Britishers terrorised the Indian masses, but at the same time 
they also provided the Indian educated class and the 
nationalist leaders to fight the British colonial forces with 
constitutional and legal tools and methods by mobilising the 
Indian public opinion against the Britishers. However, the 
Britishers were not ready to concede the Indians even the 
minimum space of constitutional freedom to raise either the 
voice of revolt or of grievances. Rather they started to 
tight the screw of racial discrimination and oppression. This 
hard anti-Indian attitude of the Britishers manifested 
through naked violation of Queen victoria's Proclamation of 
1858, reorganization of the British army by weakening the 
strength of Indian Sepoys, repressive policies of Lord Lytton 
and the negation of Indian Magistrate's right to try the 
European criminals, thereby violating the principle of the 
41 
rule of law. Prof. Vishnoo Bhagwan writes, "The repressive 
policy of Lord Lytton's regime further accentuated the racial 
antagonism and paved the way for national struggle. The 
lowering of the age limit for admission to the civil service 
examination from 21 to 19, the abolition of the cotton import 
duties in the interests of Lancashire, the Vernacular Press 
Act, which crushed the freedom of the Vernacular Press, the 
40. G.T. Garratt, An Indian Commentary, p. 192, Quoted in 
Ibid., p. 16. 
41. For details. See the Ibid., pp. 14-16 and pp. 28-30. 
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Indian Arms Act which debarred Indians and not the Britishers 
from keepin or bearing arms without license, made the people 
feel disgusted with Lord Lytton's regime and aroused a storm 
of opposition in the country. The holding of an Imperia 
Durbar at a time when Indians were facing aterrible and 
baffling struggle against a gigantic famine was another 
thoroughly unpopular measure adopted by Lord Lytton. All 
these repressive measures and unpopular events led to the 
emergence of various Indian associations to carry on 
42 
agitation and propaganda among the people". 
42. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. i4iJ-4J. 
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CHAPTER - 6 
THE ROLE OF THE INDIAN NATIONAL CONGRESS IN THE NATIONAL 
MOVEMENT FROM 1885 to 1919 
The establishment of the Indian National Congress in 
the year 1885 heralded the beginning of a new era in the 
history of the Indian struggle against the exploitative 
system of the British rule in India. The establishment of the 
Indian National Congress provided a cohesive rallying point 
for Indian nationalist leaders from each and every corner of 
India and acted as a political platform from where the Indian 
nationalist leaders launched and waged the Indian National 
Movement. As we have observed in chapter 5, the entire 19th 
century was permeated with seething discontent among the 
people of India against the British colonial regime giving 
rise to national and political awakening among the educated, 
enlightened and exploited sections of the Indian people. 
These nationally and politically awakened sections of the 
Indian society found their expression in the foundation of 
the Indian National Congress. Bipan Chandra, writes, "The 
foundation of the Indian National Congress in 1885 was not a 
sudden event, or a historical accident. It was the 
culmination of a process of political awakening that had its 
beginning in the 1860s and 1870s and took a major leap 
forward in the late 1870s and early 1880s. The year 1885 
marked a turning point in this process, for that was the year 
the political Indians, the modern intellectuals interested in 
politics, who no longer saw themselves as spokesmen of narrow 
group interests, but as representatives of national interest 
vis-a-vis foreign rule, as a 'national party', saw their 
efforts bear fruit. The All India Nationalist body that they 
brought into being was to be the platform, the organizer, the 
headquarters, the symbol of the new national spirit and 
politics". However, there is a controversy regarding the 
1. Bipan Chandra and Others, India's Struggle for Indepen-
dence, Penguin Books India (P) Ltd., New Delhi, p. 71. 
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foundation of the Indian National Congress. As its architect 
was a British national, a retired ICS officer - A.O. Hume who 
was patronized by Lord Dufferin, the Viceroy of India in 
establishing the Indian National Congress drawing important 
Indian nationalist leaders from each and every corner of 
India. On the basis of this fact, a few hard core Indian 
nationalist leaders like Lala Lajpat Rai, R. Palme Dutt and 
Girija Mukerji and a few liberal westerners like William 
Wedderburn and C.F. Andrews had opined that the Indian 
National Congrees 'was a product of Lord Dufferin's brain' to 
be used as a safety-valve for releasing fumes and pressure 
born of seething discontent and national awakening among the 
Indian masses against the exploitative British colonial 
regime, thereby avoiding or impeding the chances of an Indian 
popular revolution. Surprisingly Mr. A.O. Hume had himself 
supported the theory of safety-valve, being the chief role 
assigned to the Indian Congress at the time of its inception 
2 
and foundation. Mr. A.O. Hume had been quoted by Sir William 
Wedderburn as accepting, "A safety valve for the escape of 
great and growing forces, generated by our own action, was 
urgently needed and no more efficacious safety-valve than our 
3 Congress movement could possibly be devised". However, Bipan 
Chandra has very recently rejected the safety-valve theory, 
calling it merely a myth on the ground of three important 
reasons. In the very first place Mr. A.O. Hume was informed 
about the threat of an impending Indian revolution by the 
Hindu religious leaders - so-called Gurus or Mahatmas living 
in Tibbet through their occult powers. Though this claim of 
Mr. Hume might have been true, but Lord Dufferin did not show 
any real concern about it when conveyed to him by the former. 
In the second place, Mr. Hume had convinced Lord Dufferin and 
some other British officials and parliamentarians, both in 
2. Ibid., pp. 61-63. 
3. Sir William Wedderburn, Allan Octavian Hume, Father of 
Indian National Congress, quoted by R.P. Dutt, India 
Today, Bombay, 1949, pp. 294-95. 
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India as well as England of the importance of establishing an 
all India political organization and generated their support 
initially. But only within few years after the foundation of 
Indian National Congress, Lord Dufferin and the British 
bureacurats started to feel threatened by the growing 
popularity of the Congress leadership among the masses. 
Because the Indian nationalist leader had started to raise 
the century old economic and poitical grievances of the 
Indian masses which were quite contrary to the vested 
interests of British colonialism and imperialism. Hence, Lord 
Dufferin and his subsequent successors started an oppressive 
campaign against the Indian National Congress and against Mr. 
4 
Hume too. Bipan Chandra expounds, "If Hume and other English 
liberals hoped to use the Congress as a safety-valve, the 
Congress leaders hoped to use Hume as a lightening conductor. 
And as later developments show, it was the Congress leaders 
5 
whose hopes were fulfilled". In fact the existing various 
factors of the 19th century described in the chapter 5, 
leading to the emergence and growth of Indian national unity 
and awakening were stimulating the Indian nationalist leaders 
to form and organize an all India political platform to 
struggle for the redress of the Indian grievances in a United 
and concerted manner creating sufficient pressure on the 
British Government to concede their demands. Moreover prior 
to the foundation of Indian National Congress there were 
several economic and political regional organizations 
operating in different parts of India. The Indian nationalist 
leaders of these regional organizations were anxious to 
combine efforts of these organizations into a single 
organization to pursue sustained pro-Indian political 
activities. Bipan Chandra writes, "It, thus, becomes clear 
that the foundation of the Congress was the natural 
4. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 63-70. 
5. Ibid., p. 81. 
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culmination of the political work of the previous years. By 
1885, a stage had been reached in the political development 
of India when certain basic tasks or objectives had to be 
laid down and struggled for. Moreover, these objectives were 
correlated and could only be fulfilled by the coming together 
of political workers in a single organization formed on an 
all-India basis. The men who met in Bombay on 28 December 
1885 were inspired by these objectives and hoped to initiate 
the process of achieving them. The success or failure and the 
future character of the Congress would be determined not by 
who founded it but by the extent to which these objectives 
were achieved in the initial years". A.R. Desai very 
correctly postulates, "Indian nationalism found an organized 
expression on all-India basis in the rise of the Indian 
7 
National Congress in 1885". 
The political history of Indian National Congress 
(which is synonymous with the Indian National Movement) from 
its foundation in 1885 to the independence of India may be 
divided into five major distinct periods. The first period 
which extends from 1885 to 1903 was a period of Moderate 
Nationalism and the Indian nationalist leaders guiding and 
directing the Congress came to be known as the Moderates. The 
second period which extends from 1904 to 1919 was a period of 
Extremist and Militant Nationalism and the Indian nationalist 
leaders belonging to this class came to be known as the 
Extremists and Militants. The third period which extends from 
1919 to 1929 was the period of launching of Rowlatt Satya-
graha, Khilafat Movement and Non-Cooperation Movement under 
the leadership of Gandhiji, inclusion of the Indian peasantry 
and working class into the main stream of the Indian National 
Movement and formation of the Swaraj Party. The fourth period 
6. Ibid., p. 74. 
7. A.R. Desai, Social Background of Indian Nationalism, 
Bombay, 1954, p. 197. 
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in the political history of Indian National Congress which 
extends from 19^ 30 to 1939 was dominated by a strong national 
urge for Puma Swaraj (complete independence) to be achieved 
by the Non-violent Civil Disobedience Movement under the 
leadership of Gandhiji. The fifth and final phase which 
extends from 1940 to the Independence of India in 1947 was 
dominated by the Individual Civil Disobedience Movement and 
Quit Indian Movement. During all these periods and phases, 
the constitution, demands, aims, goals, strategies and the 
means and methods of the Indian National Congress went on 
changing and moulding from period to period according to the 
particular and specific conditions of the time and also 
according to the different political philosophies and 
ideologies of the Indian nationalist leaders playing the key 
roles in the Indian National Movement and having dominant 
positions in the Indian National Congress. In this chapter, 
we shall deal only with the two periods and the remaining 
three periods will be dealt in the subsequent chapters. 
The aim and goals of the Indian National Congress 
during the period of moderate nationalism were extremely 
moderate in nature confined to highlighting the problems and 
grievances of the Indian people, to foster and promote a true 
unification of the interest of Indian masses, to remove all 
types of superficial or natural divisions among the Indian 
masses by promoting friendship among them, to make the Indian 
people awaken politically, economically and socially, to 
bring and unite all the Indian nationalist leaders into one 
solid group to pressurise the British Government for 
reforming and democratizing the Indian administrative, 
legislative and judicial institutions and finally to develop, 
pursue and spread Constitutional and peaceful methods for the 
achievement of these aims and goals. Bipan Chandra reveals, 
"The basic objectives of the early nationalist leaders were 
to lay the foundations of a secular and democratic national 
movement, to politicize and politically educate the people. 
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to form the headquarters of the movement, that is, to form an 
all-India leadership group and to develop and propagate an 
g 
anti-colonial nationalist ideology". 
Therefore, the Congress started to adopt resolutions 
demanding the redress of administrative, political, socio-
cultural and economic grievances of the Indian people from 
the British Government. For example, "(a) Indians must be 
admitted into public services in large measure, (b) they 
should be educated and made fit for higher positions in the 
administration, (c) the universities, local bodies, and the 
political services should form the training group for 
Indians, (d) the legislatures should be thrown open to 
election, and the right of interpellation and discussion of 
the budget should be relaxed, (e) the police should become 
friendly to the people, (f) the taxes should be moderate, (g) 
the judicial and executive organs of Government must be 
separated, (h) Indian should be given a place in the 
Executive Councils of Provincial and Central Governments and 
in the Council of the Secretary of state, (i) India should 
have direct representation in British Parliament at the rate 
of two members from each Province, (j) eminent Englishmen in 
the public life of England should be sent over as Governors 
instead of appointing members of the Indian Civil Service to 
those positions, (k) the annual drain to England should be 
stemmed and indigenous industries fostered, and (1) land 
revenue should be reduced and permanent settlement of land 
9 
should be made". 
For the redress of these demands the early leaders of 
the Congress who were educated in Western democratic 
philosophies of liberalism, justice, equality, liberty and 
fraternity had adopted peaceful and constitutional means and 
8. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 79. 
9. Quoted by D.C. Gupta, Indian National Movement and 
Constitutional Development, Vikas Publishing House Pvt. 
Ltd., New Delhi, p. 38-39. 
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methods like deputations, delegations, memoranda, public 
discussions through the press and platform, prayers, request 
and favour. They deliberately and strategically rejected the 
adoption and pursuit of the methods of violence, force, 
agitation and bloodshed. In fact these moderate nationalist 
leaders did not wish to be hostile to the Britishers and 
nipped in the bud. Prof. Vishnoo Bhagwan rightly discloses, 
"The Moderates were enamoured of efficacy of constitutional 
methods. They eschewed violent technique for the achievement 
of their objectives. They believed in convincing the 
government by petitions, representations and deputations. 
This method is termed as the method of 'Political mendicancy' 
- begging for political concessions. They held revolutionary 
methods into great contempt. As a matter of fact, they were 
not in favour of coming into conflict with the government. 
They had full faith in the sense of justice and fair play of 
the British people and the Government particularly, the early 
Congress leaders were of the view that Englishmen were 
liberty-loving individuals, hence they would not hesitate in 
extending this privilege to the Indians when they were found 
fit for self-government". The presidential address made by 
Surendranath Bajerjea at the Poona session of the Congress in 
1895 shows that the early nationalist leaders or the 
Moderates were seeking the redress and reform of the 
grievances of the Indian people from the British rulers as a 
matter of sympathy rather than as a matter of fundamental 
right having unbreakable faith in the sense of British 
justice and generosity. Mr. Surendranath Banerjea pointed 
out, "we rely with unbounded confidence on the justice and 
generosity of the British people and of their representatives 
in parliament... To England we look for inspiration and 
guidance. To England we look for sympathy in the struggle. 
From England must come the crowning mandate which will 
10. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement I,Atma Ram & Sons, Delhi, p. 149. 
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enfranchise our peoples. England is our political guide and 
our moral perceptor in the exalted sphere of political duty. 
English history has taught us those principles of freedom 
which we cherish with our life-blood". Mr. Banerjea 
concluded his address by saying, "We appeal to England 
gradually to change the character of her rule in India, to 
liberalise it, to shift its foundations, to adopt it to the 
newly developed environments of the country and the people, 
so that, in the fullness of time, India may find its place in 
the great confederacy of free states, English in their 
origin, English in their character, English in their 
institutions, rejoicing in their permanent and indissoluble 
12 
union with England". S.R. Mehrotra in his book Towards 
India's Freedom and Partition analyses the objects, methods 
and the nature of the modus operandi of the moderate leaders 
of the Congress. He writes, "the older leaders, who came to 
be known as Moderates, were convinced that there was no 
alternative to British rule in India just then and there 
would not be one for a long time to come. They, therefore, 
wanted to work for the advancement of their country in 
co-operation with the alien rulers. They stood for gradual, 
ordered and all-round progress. They demanded isolated 
reforms and the redress of acknowledged grievances — 
extension of the representative element in the legislative 
councils, increased employment of Indians in the public 
services, separation of the executive and judicial functions, 
reduction of military expenditure, commissions for Indians in 
the army, etc. They had faith in British justice and 
13 liberality and were wedded to strict constitutionalism". 
11. Quoted by P.B. Sinha, Indian National Liberation Movement 
and Russia (1905-1917), Sterling Publishers Pvt. Ltd., 
New Delhi, p. 5. 
12. Ibid., p. 6. 
1 3 . S.R. Mehrotra, Towards I n d i a ' s Freedom and P a r t i t i o n , 
Vikas Pub l i sh ing House P v t . L t d . , New Delhi , p . B3. 
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However, by highlighting the Indian grievances in a 
United and concerted way from the platform of the Congress 
on a national level, the Moderates proved to be very 
successful in uniting/mobilizing, educating and politicizing 
the Indian people and organizing them against the colonial 
regime. They developed and disseminated the anti-colonial 
and pro-Indian economic and political ideologies, the 
principles of constitutionalism, fundamental rights, civil 
liberties, democratic concepts and secular nationalism among 
the Indian people, thereby awakened them and injected in 
them the spirit of national unity and the zealous love for 
14 their freedom from the British yoke. S.R. Mehrotra quotes 
Bipin Chandra Pal, who in 1887 had a tremendous loyalty in 
the British government, as saying, "because with me loaylty 
to the British Government is identical with loyalty to my 
own country; because I believe that God has placed this 
Government over us for our salvation; because I know that 
without the help and tuition of this Government my people 
shall never be able torise to their legitimate place in the 
commonwealth of civilized nation; because I am convinced 
that there is no other government on the face of the earth 
which so much favours the growth of infant nationalities, 
and under which the germs of popular Government can so 
vigorously grow as under the British Government.... I am 
loyal to the British Government, because I love 
15 
self-government" . 
Thus, we observe that the Congress leaders of the 
earliest phase had confidence and faith in the British sense 
of justice and constitutionalism. Because, they were the 
learners by the trial and error method as well as they were 
14. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 74-79. 
15. Quoted by S.R. Mehrotra, Towards India's Freedom and 
Partition, op.cit., p. 97. 
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not fully equipped with the popular and mass support to match 
the mightiest force of the British rule. They, therefore, 
deliberately avoided to include the demand of freedom or 
self-government for India in their resolutions till 1904. 
S.R. Mehrotra very correctly explains this strategy of the 
early moderate nationalist leaders of the Congress in these 
words, "The leaders of the early Congress were practical-
minded enough to realize that India could not be fit for 
parliamentary self-government in their own lifetime. 
Convinced that their ultimate objective lay in the distant 
future and that it could only be achieved through the good 
will and co-operation of Englishmen, the leaders of the early 
Congress saw no need to encourage impatient idealism in their 
followers or to scare their rulers by raising the cry of 
self-government for India. It is not improbable that 
Congressmen would have immediately inscribed home rule on 
their banner if Gladstone had succeeded in his efforts to 
grant home rule to Ireland in 1886 or 1893, for they were 
intelligent enough to realize that whatever was given to 
Ireland would have to be, sooner or later, given to India 
also. But the defeat of Gladstone's efforts (the first Irish 
Home Rule Bill in 1886 was rejected by the House of Commons; 
the second in 1893 passed by the commons but was thrown out 
by the Lords), was a terrible disappointment to Congressmen 
in India. It warned them against the folly of asking for 
India something which had only recently been denied to 
Ireland or of even using a phrase which had become suspect in 
the eyes of most members of the ruling race...." 
However, in spite of raising Indian grievances in 
abstract, mild and moderate forms avoiding the demand for 
self-government, adopting Constitutional, legal and peaceful 
means and methods, having complete confidence and faith in the 
British sense of justice, liberty, equality, fraternity, 
16. Ibid., pp. 98-99. 
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sympathy and generosity and pursuing a deliberate strategic 
policy of gradualism, the early Indian moderate nationalist 
leaders of the Indian National Congress could not succeed in 
achieving the required support and help of the British 
Government. They utterly failed in getting their moderate 
demands and grievances to be redressed and attained. The 
British Government did not pay any heed even to the modest 
administrative, legislative, economic and political 
grievances raised by the moderate leaders of the Congress 
through constitutional and peaceful methods. The British 
Government continued to pursue its colonial and imperial 
interests with the accelerated intensity and frequency by 
exploiting Indian wealth and natural resources. The British 
rulers and their racial bureacurats did not respond to the 
appeals, petitions, prayers and requests made and the loyalty 
shown by the moderate leaders of the Indian National 
Congress. Instead, the British Government remained apathetic 
towards the administrative, legislative, economic, social and 
political problems facing the Indian people in a very chronic 
form. The colonial regime did not bring any change in their 
colonial, racial and prejudiced attitude and behaviour 
towards the Indian masses and continued to implement its 
oppressive and suppressive legislations in the same harsh 
manner as they had done before the foundation of the Indian 
National Congress. 
The Indian masses continued to be suffered very 
badly from economic, political, administrative, legislative 
and judicial injustices and racial discriminations in the 
hands of the British rulers and their regiment of biased 
bureacurats. In consequence the feeling of discontent, 
dissatisfaction, hatred, indignation and disgust against the 
British rulers and their bureaucrats among the Indian people 
went on increasing endlessly with the lapse of years. D.C. 
Gupta enumerates the causes of resentment and indignation 
among the Indian masses against the British regime between 
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1885 and 1900. He writes, "While the entire country was in 
ferment and was surcharged with a new spirit, the British 
rulers remained apathetic to the sufferings of the masses and 
the demands of the Congress. In 1892, parliament passed the 
Indian Council Act, but it did not concede to the people of 
India the right of electing their own representatives to the 
Councils. In June 1893, the House of Commons passed a 
resolution in support of simultaneous examinations for 
recruitment to the ICS, but in the following year, the 
announcement was made that the resolution would not be 
enforced. While since the uprising of 1857 tl.e Government had 
been pursuing the policy of not interfering in the Indian 
religions and social life, in 1889 it appeared to be 
considering legislation to raise the age of consent below 
which sexual intercourse with a girl was to be regarded as 
rape. The Indian Age of Consent Bill was passed by the 
Viceroy's legislative council on 19 March 1891. It evoked 
resentment all over the country, particularly in Bengal and 
Maharashtra. . . . 
"During 1896 and 1990, a series of famines overtook 
different parts of the country and several million people 
were affected. Although the Government devised the Famine 
Code of India, people died in large numbers. At about the 
same time virulent bubonic plague broke out in the Bombay 
presidency and thousands of people died. The measures taken 
by the Government to contain the epidemic were both defective 
and inadequate. Tilak, through his paper, Kesari, bitterly 
denounced the Government and told his countrymen that most of 
their hardships were the consequence of the British rule, and 
that unless it was ended there would be no improvement in 
their lot. Allegedly as a result of Tilak's writing the 
feelings of resentment were so roused that two British 
officers, W.C. Rand and lieutenant Ayearst, were shot dead 
while they were on special plague duty. Tilak was prosecuted 
for incitement to violence and was awarded 18 months rigorous 
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imprisonment. He was not even granted leave to appeal to the 
privy Council. The Natu brothers, close associates of Tilak, 
were imprisoned in connection with the plague riots of Poona 
without trial. 
"These measures of repression, coupled with the 
sufferings of the masses in the wake of famine and plague, 
gave birth to feelings of indignation and disgust against 
the British rule". 
But in spite of continued apathy of the British 
Government towards the sufferings and miseries of the Indian 
people abetting and fanning strong resentment and indignation 
among the Indian people against the Britishers, the moderate 
nationalist leaders of the Indian National Congress did not 
bring any change either in their goals or in their 
Constitutional methods. They remained adhered to the policy 
of political mendicancy. They remained faithful to the 
British sense of justice and sympathy. Consequently, the 
moderate nationalist leaders owing to their adherence to the 
principles of constitutional method and loyalty to the 
British Government failed in ventilating the popular demands 
in such a forceful manner that would have pressurised the 
colonial regime to remove the resentment of the people by 
establishing administrative, social, economic and political 
justices. Thus, the moderate leaders who belonged to the 
upper classes of the educated Indian society, could not 
fulfil the hopes and aspirations of the Indian masses. Hence, 
they could not win the active support of the Indian people 
and failed in channelising the popular unrest into a forceful 
mass movement against the British colonial regime. In result, 
a few new Indian nationalist leaders emerged on the Indian 
political scene challenging the exploitative and oppressive 
rule of the British Government with extra Constitutional 
17. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., pp. 53-54. 
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means and methods. These leaders who initially included Bal 
Gangadhar Tilak, Lala Lajpat Rai, Bipan Chandra Pal and 
Aurobindo Ghosh belonged to lower middle class having fully 
aware of the sufferings and miseries of the Indian masses. 
Therefore, these leaders who came later to be known as the 
Extremists (as opposed to the Moderates) started to reflect 
the hopes and aspirations of the Indian masses and became the 
precursors for the Indian popular and mass movement for the 
first time in the Indian National Movement. They challenged 
the Moderates' style of constitutional struggle and their 
false faith in the British sense of justice. They also 
challenged and destroyed the false notions of the Britishers 
that they were ruling India as trustees for the benefit of 
India and that they were invincible or incapable of being 
overthrown or challenged. But the fact was that the 
Britishers had their colonial and imperial interests in India 
whih did not allow them to introduce and implement the 
principles of democracy and the rule of law in the fields of 
administration, society, economics and politics. The early 
moderate leaders actually failed to understand this covert 
and hidden exploitative nature of the British colonialism and 
hence they could not see the inherent difference between the 
interests of the Britishers and those of the Indians and they 
could not fight against the British exploitative system. Also 
due to these reasons they could not bring a peaceful 
revolution among the Indian masses against the British colonial 
regime. Therefore, "the effect of all these measures was that 
a new spirit - the spirit of revolt against constitutional 
methods of the Congress - was born. The leaders of the new 
spirit, Tilak, Pal, and Aurobindo advocated agitation and 
mass action. They lost all belief in the efficacy of 
constitutional approach where the government was responsible 
to the people. "Liberty alone", they felt, "fits men for 
liberty". Piece-meal reforms could be of no avail. Ending and 
not mending of the British rule became their objective. The 
interests of the British were, these men realized, hostile to 
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the progress of India, and the latter could not be possible 
so long as the foreigners were on its soil. Imperialism and 
nationalism could not be fitted together as the former was 
ruinous to the country, both materially and morally. Prayers, 
petitions, and protests could not, these men asserted, 
convince the British whose only interest was to exploit the 
18 Indian economy for their own prosperity". 
P.B. Sinha finds out, "As a result of all these 
factors, if on the one hand, the national consciousness among 
the educated Indians was growing, then, on the other, the 
spirit of defiance and opposition to the ruinous foreign 
regime was increasing. It provided militancy and radicalism 
to the political thinking in India. The spirit of radicalism 
19 
and militancy asserted itself in 1897". Again he discloses, 
"The Poona murders and Tilak's conviction in 1897 signalised 
the beginning of militancy and radicalism in Indian national 
politics. The Chapekar brothers showed that young and 
awakened India was not prepared to submit to the British 
tyranny, and it could challenge the Britishers with all the 
means at its disposal. The calm and indomitable courage with 
which Tilak faced his prosecution inaugurated the era of 
fight for the rights and liberties of the country and 
willingness to suffer to the extreme for the cause of 
-, . 4.- I. 20 
national emancipation". 
In this way, the ruthless and continuous adminis-
trative, economic, industrial, agricultural and political 
exploitation of the Indian people by the British colonial 
regime and the failure of the moderate nationalist leaders of 
the Indian National Congress to force the British rulers to 
change their exploitative colonial character and ameliorate 
18. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., pp. 59-60. 
19. P.B. Sinha, Indian National Liberation Movement and 
Russia, op.cit., p. 12. 
20. Ibid., p. 13. 
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the sufferings and miseries of the Indian people from 1885-
1900 provided a fertile ground for the emergence and growth 
of the radical, extremist, militant, revolutionary and even 
to terrorist trends in the Indian National Movement. The 
emergence and growth of extremist and militant nationalism 
heralded a new era in the history of the Indian National 
Movement changing its course and direction by creating a 
stronge popular and mass movement against the exploitative 
system of the British Government. The extremist nationalist 
leaders injected a renewed spirit of national unity and 
national enthusiasm in the minds of the hopeless, demoralized 
and bewildered Indian masses. They streamlined the 
resentment, hatred and indignation of the Indian people 
against the Britishers by giving the former new means and 
methods of agitation and exposing the black deeds of the 
latter in a very candid and rhetoric manner. It was they, who 
for the first time raised the demand of Swaraj or absolute 
self-government and mobilized and organized the Indian people 
around this vital and fundamental issue. They built up a 
strong mass movement against the British Government by 
popularizing the fundamental principle of self-determination, 
thereby challenged and eroded the fake and false foundation 
of the British rule over India. They strongly vindicated the 
birth right of the Indian people to rule by themselves on the 
basis of the democratic principles and exorted the Indian 
masses to remove the British rule from India either 
immediately or gradually. Though, the extremist nationalist 
leaders came to dominate and capture the political platform 
of the Indian National Congress only in the year of 1916 at 
the Lucknow session, but they were enjoying full mass support 
almost all over India right from 1897. Due to their adoption 
of radical aims, goals, means and methods, they became the 
victims the British suppression, oppression, repression ahd 
harsh treatment right from the beginning. Both the British 
rulers and bureaucrats started to ruthlessly implement the evil 
policy of divide and rule. They made a permanent gulf between 
18f 
the moderate and extremist nationalist leaders by supporting 
the former and suppressing the latter because the Extremists 
had become a real danger for the survival and existence of 
the British rule in India. As the moderate nationalist 
leaders lacked the popular mass support, they did not pose 
any threat to the British rule and, therefore, they continued 
to be appeased by the British rulers. The British rulers 
constantly reminded the moderate nationalist leaders that 
they would formulate and implement constitutional and council 
reforms in India slowly and gradually if the latter would 
keep themselves away from the agitational politics of the 
extremist nationalist leaders. In consequence, the moderate 
nationalist leaders fell prey to this vicious designs of the 
British rulers and went on ceaselessly to criticise, condemn 
and defame the radical goals, aims, programmes, means and 
methods adopted by the extremist nationalist leaders inviting 
the same type of severe criticism and condemnation from the 
extremist leaders for their moderate demands, constitutional 
methods and their faith in the British loyalty. In 
consequence, the Indian National Congress became divided into 
two hostile camps and remained so till 1916. Owing to its 
internal division between the moderate and extremist 
nationalist leaders, the Indian National Congress became a 
toy in the hands of the British rulers and for a long time 
could not wrest either political freedom or real political 
reforms. B.C. Tilak, one of the most die-hard and hand-core 
extremist leaders of the Indian National Movement expressed 
his radical political views in his paper Kesari dated January 
12, 1897 in these words, "For the last twelve years we have 
been shouting (ourselves) hoarse, desiring that the 
government should hear us. But our shouting has no more 
affected the government than the sound of a gnat. Our rulers 
disbelieve our statements or profess to do so. Let us now try 
to force our grievances into their ears by strong 
constitutional means. We must give the best political 
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education possible to the ignorant villagers. We must meet 
them on terms of equality, teach them their rights and show 
how to fight constitutionally. Then only will the government 
realise that to despise the Congress is to despise the Indian 
nation. Then only will the efforts of the Congress leaders be 
crowned with success. Such a work will require a large body 
of able and single-minded workers, to whom politics would not 
mean some holiday recreations, but an everyday duty to be 
21 performed with strictest regularity and utmost capacity". 
Regarding different ideas, policies, programmes and the modus 
operandi of the Moderates and Extremists adopted and applied 
by them separately for leading and direting the Indian 
National Movement, S.R. Mehrotra writes, "The elder 
nationalist, we shall henceforth call them Moderates, had 
tended to regard British rule as a beneficial necessity. 
Extremists believed that any foreign rule, however just and 
benevolent, was a cruse. For Moderates loyalty to British 
rule was synonymous with patriotism. Extremists thought that 
loyalty to British rule was incompatible with patriotism. 
Moderates had faith in the liberality and sense of justice of 
the British people. Extremists dismissed this faith of elder 
Congressmen in British justice and liberality as a snare and 
a delusion. Philanthropy, they said, had no place in 
politics, and appeals to the good feelings of rulers were 
vain. Moderates had been anxious to keep down the racial 
element in their politial agitation. Extremists did not 
22 hesitate to foster racial antagonism". Again, Mehrotra 
points out, "While Moderates believed in appealing to the 
reason and generosity of their rulers. Extremists tried to 
appeal to their fears. While Moderates believed in borrowing 
wholesale from the West, Extremists were anxious that India 
21. Quoted by Ram Gopal, British Rule in India - An Assess-
ment, Bombay, 1963, p. 292. 
22. S.R. Mehrotra, Towards India's Freedom and Partition, 
op.cit., p. 101. 
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should retain her individuality. Moderates and Extremists 
also differed on the question of the character of the Indian 
National Congress. Moderates wanted the Congress to remain an 
elitist organization. Extremists were out to wrest control of 
the Congress and turn it into a mass organization. 
"Generally speaking. Moderates were upper middle class 
men, elderly, well-to-do liberally educated, anglicized 
secular in outlook, conservative in political matters, 
influenced by British Constitutionalism, apathetic and 
cautious. In the same manner. Extremists may be described as 
lower middle-class men, younger in age, not very well-to-do, 
not so liberally educated, less anglicized less secular in 
outlook, radical in political matters, influenced by European 
23 
revolutionary ideas, energetic and bold". 
In fact, the extremist nationalist leaders were 
deriving inspirations, strength and encouragement for the 
attainment of their political objectives from Western 
revolutions, revolutionary ideas and liberation movements as 
well as from the Indian Hindu religious and cultural ethos 
and temperament other than the pitiable socio-politico-
economic conditions of the Indian people brought about by the 
colonial exploitative regime and by the fruitless peaceful 
agitation of the moderate nationalist leaders of the Indian 
National Congress. The radical political ideologies and 
methods adopted and pursued by the extremist nationalist 
leaders were under the direct and strong impact of these 
national and international factors. 
However, the extremist leaders used Hindu religion 
and culture to back and dissepate their political 
philosophies and ideologies and organize the Indian people, 
particularly the Hindu people to forge a united opposition 
and front to the colonial regime. R.C. Majumdar points out, 
23. Ibid., p. 105. 
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"Tilak's object undoubtedly was to utilize the religious 
instincts and historical traditions for the purpose of 
engendering patriotism and national spirit among the 
people".^^ However, the use of Hindu religion, festival and 
culture by the extremist leaders for the sake of attaining 
political ends also produced negative impact on the Indian 
National Movement. Though, whatever the extremist nationalist 
leaders did was according to the prevailing circumstances, 
situations and conditions of the time as the British 
Government had banned anti-British political activities 
leaving only the field of religion uninterfered. But the 
adoption and use of Hindu religion by the extremist leaders 
were unsecular which antagonised a large section of the 
Indian Muslim population and other non-Hindu sections who 
developed a feeling of alienation from the main stream of the 
Indian National Movement leading to mental and physial 
division partiularly between Hindus and Muslims. This 
phenomenon provided the British rulers a very justifiable 
ground for arousing, spreading and fanning the spirit of 
negative communalism or communalism to sustain their rule in 
25 India" However, regarding the European revolutionary impact 
on the political ideologies of the extremist leaders, S.R. 
Mehrotra writes, "Extremists were eager to foreshorten 
history. England had hitherto been the model for the 
politically-minded classes in India. Their teachers had been 
English books and English politicians. They could not 
conceive of a truly popular and democratic government in 
India except by a process of gradual and slow evolution, of 
progress broadening from precedent to precedent. Extremist 
dismissed the English model as unsuited to India. How could 
the experience of an independent nation, they asked, be a 
valid guide to a subject people? They appealed instead to the 
24. R.C. Majumdar, History of Freedom Movement in India, Vol. 
I., Calcutta, 1962, p. 426. 
25. P.B. Sinha, Indian National Liberation Movement and 
Russia, op.cit., p. 25. 
lliO 
revolutionary traditions of France, America, Italy and 
Ireland, constitutional agitation, they said, in a country 
where there was no constitution and the people had no control 
over the administration, was futile. Borrowing the methods of 
the Irish Sinn Fein, they preached the need for organized 
passive resistance and selfreliance". The political method 
adopted by the Extremists varied from peaceful and 
constitutional passive resistance to armed revolt depending 
on the efficacy and the chance of success. At the Congress 
session in 1905 Lala Lajpat Rai had declared, "The method 
which is perfectly legitimate, perfectly constitutional and 
27 perfectly justifiable is the method of passive resistance". 
However, Tilak delared, "It is not that I am against an armed 
revolt. I consider even an armed revolt perfectly 
constitutional. It is not, however, possible to declare such 
revolt at present. If anybody assures me of even fifty per 
cent success of such revolt, I would proclaim an armed 
revolt, leaving the remaining fifty per cent chance of 
28 
success in the laps of the Gods". 
In this way, we observe that the extremist 
nationalist leaders radically differed from the old Guard or 
the moderate nationalist leaders in their political 
ideologies, aims, means and methods leading to an internal 
division in the Indian National Congress. The difference and 
division between the Extremists and Moderates on th question 
of aims and objectives, particularly of the means and 
methods, became sharp and conspicuous during the viceroyalty 
26. S.R. Mehrotra, Towards India's Freedom and Partition, 
op.cit. , p. 102. 
27. Report on the Indian National Congress, 1905, Quoted 
byBipanbehari Majumdar, Militant Nationalism in India and 
its Socio-Religious Background (1896-1917), Calcutta, 
1966, pp. 65-66. 
28. Quoted by V.S. Joshi, 'Tilak and the Revolutionaries', 
Modern Review, Calcutta, January 1965, Vol. 117, no.l, 
p. 29. 
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of Lord Curzon (1898-1905) and the extremist nationalist 
leaders started to get momentum by influencing and mobilizing 
the Indian popular opinion against the colonial exploitative 
regime as well as against the weak, mendicant, and unpopular 
moderate leadership of the Indian National Congress. The 
reactionary, repressive, imperial and anti-Indian policies of 
Lord Curzon proved to be a catalyst which aided and abetted 
the growth and spread of the extremist and militant 
nationalism. The undemocratic and tyrannical measures adopted 
and implemented by Lord Curzon in the name of administrative 
efficiency aroused a new spirit of resistance and defiance 
among the Extremists and the Indian people against the 
British rule. P.B. Sinha points out, "The spirit of 
radicalism and extremism, which had made its presence felt in 
the national politics in the end of the 19th century, had 
not, as yet, attained maturity. But, the reactionary and 
repressive regime of Lord Curzon (1898-1905) enabled it not 
only to attain maturity, but also to emerge as a distinct and 
formidable force in the National Liberation Movement in 
29 India". P.B. Sinha enumerates the undemocratic and 
unpopular measures of Lord Curzon as, "With complete 
unconcern for the interests of India, Curzon, soon after his 
advent as viceroy, effected a change in currency. Open 
competitive examination for the P.C.S. were abolished. In the 
same year, the Calcutta Municiple Act of 1899 was passed, 
which reduced the number of elected members, thereby 
completely officializing it. It was rightly regarded 'an axe 
at the root of Local Self-Government*. In December 1903, the 
official Secrets Act of 1889 was amended by a new civil 
official Secrets Act. It restricted the freedom of the Indian 
press and widely extended the powers of the Government to 
prosecute persons even on very minor charges. In 1904, the 
Indian universities Act was passed. The Act increased tuition 
29. P.B. Sinha, Indian National Liberation Movement and 
Russia, op.cit., p. 26. 
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fees, which made higher education costlier. It also raised 
the standard of examinations. But the worst feature of the 
Act was the officialization of universities. The senates of 
Calcutta, Madras, Bombay, Lahore and Allahabad universities 
were to be composed mainly of government nominees appointed 
for periods of five years. The Indian public rightly resented 
these retrogade measures". 
However, the most mischivious and sinister measure 
of Lord Curzon was the partition of Bengal effected on Oct. 
16, 1905. Under the cover of administrative efficiency, the 
partition of Bengal was having purely political aims and 
objectives. In fact the measure had been adopted with a view 
to curb, weaken and destroy the solidarity of the Bengali 
Hindus by dividing the Bengal into two parts, thereby putting 
them under two administrative clutches. As Bengal was the 
hot-bed of extremist and militant nationalism posing real 
danger and threat to the British rule, the British rulers, 
in order to discourage and suppress Bengali extremists and 
militants, divided Bengal into two parts. In the partition of 
Bengal the British rulers had also covert designs for 
widening the gulf between Hindus and Muslims, thereby playing 
with the card of communal ism for weakening and damaging the 
Indian National Congress and the national movement. P.C. 
Chakaravarty reveals, "The planners of the partition 
conceived of a two-pronged modus operandi to stem the rising 
tide of political consciousness in Bengal. First, break the 
solidarity of the Bengali Hindu, who constituted the vanguard 
of the national movement, by dividing them into two 
provinces, and secondly, widen the gulf between Hindus and 
Mussulmans by holding up before the latter prospects of 
special advantage and domination in the new province of 
31 Eastern Bengal and Assam". Bipan Chandra rightly observes, 
30. Ibid., p. 27. 
31. P.C. Chakravarty, 'Genesis of the Partition of Bengal 
(1905)', Modern Review, Calcutta, April, vol. 105, no.4, 
p. 298. 
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"The partition of the State intended to Curb Bengali 
influence by not only placing Bengalis under two adminis-
trations but by reducing them to a minority in Bengal itself 
as in the new proposal Bengal proper was to have seventeen 
million Bengali and thirty-seven million Oriya and Hindi 
speaking people ! Also, the partition was meant to foster 
another kind of division - this time on the basis of 
religion. The policy of propping up Muslim communalists as a 
counter to the Congress and the national movement, which was 
getting increasingly crystallized in the last quarter of the 
32 19th century, was to be implemented once again". Bipan 
Chandra quotes Risely, the Home Secretary to Government of 
India as saying, "Bengal united is power. Bengal divided, 
will pull several different ways. That is what the Congress 
leaders feel : their apprehensions are perfectly correct and 
they form one of the great merits of the scheme., in this 
scheme... one of our main objects is to split up and thereby 
33 
weaken a solid body of opponents to our rule". 
However, the partition of Bengal, contrary to the 
expectations and calculations of the British rulers heralded 
a new phase of the emergence and growth of national spirit 
and conciousness giving a strong boost and fillip to the 
Indian national movement. The anti-partition movement 
launched by the Indian National Congress in the form of the 
Boycott and Swadeshi Movement strengthened and encouraged 
very actively the forces of the anti-British rule and 
pro-Indian self-government demand. P.B. Sinha writes about 
the gravity and severity of the anti-partition movement in 
these words, "The people of Bengal rose like one man against 
this cruel injustice inflicted upon by the shrewd colonial 
power. The rest of the Indians were in full sympathy with the 
32. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 125. 
33. Quoted in Ibid. 
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Bengalees. The anti-partition agitation attained new heights. 
Mass meetings were held in every town of Bengal. 
Demonstrations and strikes were organised.... The cry of 
Bande Mataram (Hail Motherland) was raised, symbolising 
patriotism, national unity and determination of the people to 
fight against the alien government. 
"In other parts of the country, people demonstrated 
their solidarity with their Bengalee brethren in their hour 
of need. Protest meetings were held and the programme of 
'Boyott' and 'Swadeshi' was adopted. 
"The people had adopted the twin programme of 
'Boycott' and 'Swadeshi' as parts of one and the same 
movement. 'Boyott' referred to the boycott of British goods 
in order to register protest with the British public against 
the grave injustice inflicted upon Bengal. As a positive 
corollary to this seemingly negative programme, Swadeshi was 
preached. It meant the use of, and encouragement to, native 
produts as against foreign goods.... Thus, the Boycott and 
Swadeshi movement brought all classes of Indian society, 
particularly in Bengal, to a common platform for a national 
cause. It gave the anti-partition agitation the character of 
34 
a mass upsurge". The extremist nationalist leaders found a 
very suitable chance in the 'Partition of Bengal' to assert 
their national goal of complete freedom from the British yoke 
by mobilizing the anti-partition indignation and resentment 
of the Indian people. In fact during the period of 
anti-partition movement, the extremist leaders had become 
extremely aggressive in their aims and objectives as if they 
wanted to wrest political freedom for India from the 
Britishers within a single moment and with a single stroke. 
Therefore, the pre-eixsting gulf between them and the 
Moderates again widened on the question of aims, objectives, 
34. P.B. Sinha, Indian National Liberation Movement and 
Russia, op.cit., p. 33. 
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duration, and scope of the Boyott and Swadeshi Movement. 
Though, almost all the moderate nationalist leaders had 
denounced and condemned the partition of Bengal categorially 
and adopted the Boycott and Swadeshi movement at the Congress 
session of 1905 in Benares, they differed sharply with the 
radical interpretations and versions of the Boycott and 
Swadeshi movement advanced by the extremist leaders. The 
Moderates interpreted the Boycott and Swadeshi movement in a 
very limited and narrow sense, i.e., only for the annulment 
of the partition of Bengal and for the undoing the wrongs and 
excesses committed by Lord Curzon. The Moderates emphasised a 
very narrow and definite politial and economic goals to be 
achieved by the Boycott and Swadeshi movement. They were not 
ready to make the Boycott movement an anti-British movement, 
to root out the British rule from India then and there. As 
the moderate leaders were having complete faith in the 
British sense of justice and pursing the policy of achieving 
freedom for India through gradual reforms, they were, not ready to wrest 
and capture political freedom from the British government in 
a single moment. Hence they attached a very limited meaning 
and scope to the Boycott and Swadeshi movement, i.e., for 
attracting the attention of the British rulers to the 
grievances of the Indian people and for their amelioration. 
At the presidential address of the Benares Congress session 
of 1905, Gokhale, one of the most important moderate leaders, 
declared, "We all know that when our Bengalee brethren found 
that nothing would turn the late viceroy from his purpose of 
partitioning Bengal,..., they in their extremity resolved to 
have recourse to this Boycott movement. This they did with a 
two-fold object - first as a demonstration of their deep 
resentment at the treatment they were receiving; and, 
secondly, to attract the attention of the people in England 
to their grievances, so that those who were in a position to 
call the Government of India to account might understand what 
was taking place in India. It was thus as a political weapon. 
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used for a definite political purpose, that they had recourse 
35 to the Boycott,..." About the moderate meaning of the 
Swadeshi movement Gokhale pointed out, "The Swadeshi movement 
as it is ordinarily understood, presents one part of this 
gospel to the mass of our people in a form which brings it 
within their comprehension. It turns their thoughts to their 
country, accustoms them to the idea of voluntarily making 
some sacrifices for her sake, enables them to take an 
intelligent interest in her economic development and teaches 
them the important lesson of co-operating with one another 
36 for a national end". But, the extremist nationalist leaders 
attached a very wide meaning, aims and objectives to the 
Boycott and Swadeshi Movement. Though initially the Boycott 
and Swadeshi Movement was adopted with a view to the 
annulment of the partition of Bengal, but as the movement got 
instant mass support not only in Bengal but all over India, 
the extremist leaders like Tilak, Bipin Chandra Pal, Lala 
Lajpat Rai, Aurobindo Ghose interpreted the Boycott movement 
as a natural stage in the development of the Indian national 
movement against the colonial regime. Therefore, the 
Extremists wanted to use the Boycott and Swadeshi movement to 
achieve absolute Swaraj or absolute Self-government for 
India. Though the Moderates had adopted in the Congress 
resolutions the demand for Colonial Self-government under the 
British paramountry or a parliamentary form of government 
along the lines of Britishcolonies in the Benares session of 
1905, but the extremists were adamant not to have any type of 
link with the British Empire. Rather, they wanted complete 
independence. Bipin Chandra Pal declared, "The new spirit 
accepts no other teacher in the art of self-government except 
self-government itself. It values freedom for its own sake, 
and desires autonomy, immediately and unconditioned 
35. Congress Presidential Address, 1885-1910, First Series, 
G.A. Natesan & Co., Madras, 1935, p. 697, Quoted in 
Ibid., pp. 34-35. 
36. Quoted in Ibid., p. 35. 
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regardless of any considerations of fitness or unfitness of 
the people for it; because it does not believe serfdom in any 
shape or form to be a school of real freedom in any country 
37 
and under any conditions whatever..." Bipan Chandra 
discloses, "The Indian National Congress took up the Swadeshi 
call and the Banares session, 1905, presided over by G.K. 
Gokhale, supported the Swadeshi and boycott movement for 
Bengal. The militant nationalists led by Tilak, Bipin Chandra 
Pal, Lajpat Rai and Aurobindo Ghosh were, however, in favour 
of extending the movement to the rest of India and carrying 
it beyond the programme of just Swadeshi and boycott to a 
full-fledged politial mass struggle. The aim was now 
Sawaraj, " 
In consequence, the Extremists became successful to a 
great extent in arousing the support of the people in favour 
of the Boycott and Swadeshi movement for achieving political 
freedom for India. They became a source of inspirations for 
the Indian masses particularly for the youths and, thus, the 
Moderates were sidelined. Hence, the difference between the 
Extremists and the Moderates became sharp during the Swadeshi 
Movement casting a damaging impact on the unity of the 
Congress. Bipan Chandra reveals,"in Bengal, however, after 
1905, the Extremists acquired a dominant influence over the 
Swadeshi movement. Several new forms of mobilization and 
techniques of struggle now began to emerge at the popular 
level. The trend of 'mendicancy' petitioning and memorials 
was on the retreat. The militant nationalists put forward 
several fresh ideas at the theoretial, propagandistic and 
programmatic plane. Political independence was to be achieved 
by converting the movement into a mass movement through the 
extension of boycott into a full-scale movement of 
37. Quoted in Ibid., p. 68. 
38. Bipan Chandra and Others, Indian's Struggle for Indepen-
dence, op.cit., p. 128. 
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non-cooperation and passive resistance. The technique of 
'extended boycott' was to include, apart from boycott of 
foreign goods, boycott of government schools and colleges, 
courts, titles and government services and even the 
39 
organization of strikes " Again, "In sum, the 
Swadeshi movement with its multifaceted programme and ativity 
was able to draw for the first time large sections of society 
into active participation in modern nationalist politics and 
still large sections into the ambit of modern political 
ideas. 
"The social base of the national movement was now 
extended to include a certain Zamindari section, the lower 
middle class in the cities and small towns and school and 
college students on a massive scale. Women came out of their 
homes for the first time and joined processions and 
picketing. This period saw, again for the first time, an 
attempt being made to give a political direction to the 
economic grievances of the working class. Efforts were made 
by Swadeshi leaders, some of whom were influenced by 
international socialist current such as those in Germany and 
Russia, to organize strikes in foreign managed concerns such 
40 
as the Eastern Indian Railway and Clive Jute Mills, etc." 
However, the Boycott and Swadeshi Movement, in spite 
of mobilizing popular opinion and winning the support of a 
large sections of the Indian people, failed in garnering the 
support of the peasantary and the Muslim population in bulk 
at all India level. Rather, the political ideas and ideologies 
backed by Hindu religious and cultural fervour pursued by the 
Extremist leaders antagonised the Muslims of India who 
ultimately became trapped in the web of the appeasement 
policies of the Britishers. Bipan Chandra discloses, "The 
39. Ibid., pp. 128-29. 
40. Ibid., pp. 131-32. 
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main drawback of the Swadeshi movement was that it was not 
able to garner the support of the mass of Muslims and 
especially of the Muslim peasantry. The British policy of 
consciously attempting to use communalism to turn the Muslim 
against the Swadeshi movement was to a large extent 
responsible for this. The government was helped in its 
designs by the peculiar situation obtaining in large parts of 
Bengal where Hindus and Muslims were divided along class 
lines with the former being the landlords and the latter 
constituting the peasantry. This was the period when All 
India Muslim League was set up with the active guidance and 
support of the government. More specially, in Bengal, people 
like Nawab Salimullah of Dacca were propped up as Centres of 
opposition to the Swadeshi movement. Mullahs and maulvis were 
pressed into service and unsurprisingly, at the height of the 
41 Swadeshi movement communal riots broke out m Bengal". 
The Extremists also failed to keep the unity within 
the Congress intact. They did not make any serious attempt to 
reconcile the Moderartes, and, thereby, provided the British 
Government a suitable chance to crush the Swadeshi Movement. 
Though the Swadeshi Movement was taking new territories into 
its fold with accelerated momentum, the Extremists declared a 
war on the Moderates by resorting to a futile effort to 
capture the presidentship of the Indian National Congress at 
the Surat session in 1907 resulting in a split of the 
Congress into the Right and the Left wings in a very rude and 
undignified manner. D.C. Gupta captures the events leading to 
the split in the Congress at the surat session in these words, 
"Differences between the two wings developed from the outset. 
The Extremists opposed the venue of the session, and alleged 
that Surat was purposely selected by the Moderates as a sate 
place where they could, with the help of local delegates, 
41. Ibid., p. 132. 
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have their own way. The Extremists wanted Tilak to preside, 
but the Moderates were opposed to him. The Reception 
Committee elected Dr. Rash Behari Ghosh to be the president, 
and the Extremists resented it as "undemocratic". The 
Congress met for the first day on 7 December, Dr. Ghosh read 
out his address to welcome. Then, his name was proposed for 
presidency of the Congress for approval by the 1,600 
delegates. When Surendra Nath Banerjea proceeded to second 
the proposition, the Extremists created a pandemonium. They 
wanted an open election of the president. The disorder was so 
great that Dr. Ghosh had to adjourn the meeting. When the 
delegates met next day there was again a general melee. Shoes 
and Stones were hurled; chairs were thrown and sticks 
brandished. The session ended for the day and the police 
cleared the pandal of the unruly crowd. This marked the split 
between the "Right" and the "Left" wings of the Congress. 
"The two factions held their meetings separately. The 
Moderates took control of the Congress organization, rewrote 
its constitution, declared that the Congress objective was 
the attainment of "a system of government similar to that 
enjoyed by the self-governing members of the British Empire, 
and proclaimed that the said objective was to be achieved 'by 
Constitutional means'. The Extremists, meeting under the 
chairmanship of Aurobindo Ghosh, reaffirmed their belief in 
Swaraj, Swadeshi, boycott, and national education. They set 
up a Committee, headed by Tilak, to bring about a 
rapprochement with the Moderates, but the two wings did not 
unite until 1916".'*^  
The British rulers who were very much threatened by 
the on-going Boycott and Swadeshi Movement found a suitable 
chance in the Congress split at Surat for breaking the bones 
42. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.clt., p. UTl 
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of extremist leaders. For suppressing the onward march of the 
Boycott Movement, the British Government adopted and 
implemented rigorously three-fold policies. In the first 
place, the British rulers adopted the policy of appeasing the 
Moderates by encouraging them to denounce the aims, means and 
methods pursued by the Extremists. In return, the Moderates 
were assured of Constitutional reforms of the Indian 
Councils. Moreover, the Moderates were also assured of 
governmental patronship, titles, positions and honours. In 
the second place, the Britishers played the card of Muslim 
communalism to contain and check the spread and advancement 
of the Boycott Movement. In the third place the British 
Government attacked the Extremists with several repressive 
measures which proved to be fatal for the life and breath of 
the Boycott Movement. P.B. Sinha writes, "The result was the 
three-fold British policy of rallying the 'Moderates', 
encouraging Muslim communalism and suppressing the radical 
elements. The birth of a communalistic organisation like the 
All India Muslim League and the Surat split (1907) was the 
43 logical outcome of the policies of the government". Again 
Sinha points out, "since the Surat split, the Government 
pursued their repressive policy with added assurance and 
increased ferocity. The increasing activities of the 
revolutionaries and the advent of the bomb made the 
Government very nervous. On 8 June 1908, two highly 
repressive and reactionary Acts, viz., the Explosive 
Substances Act and the Newspapers (incitement to offences) 
Act, were passed. As a weapon these Acts were used to let 
loose a reign of terror on the leaders and the press of 
radical views. After the Surat fiasco, the 'Extremists', with 
a view to maintain unity within the Congress, spent quite 
sometime a reconciliation with the 'Moderates'. By the time 
the futility of their attempts became clear, the heavy hand 
43. P.B. Sinha, Indian National Liberation Movement and 
Russia, op.cit., p. 75. 
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of Government repression fell so swiftly on the 'Extremists' 
that they got no time to set up their own organisation to 
fight with the Government forces. Consequently, they fell 
easy prey into the hands of the authorities. Bipin Chandra 
Pal was punished with imprisonment. Aurobindo Ghosh was 
prosecuted and for a long time he was kept under trial. 
Yugantar, Sandhya, Bande Mataram and Scores of other papers 
fell victims to repression. The reign of terror reached its 
climax in July 1908, when the unquestioned leader of the 
•Extremists', Tilak, was prosecuted for sedition and punished 
with 6 years' transportation. Nine leading public men of 
44 Bengal were deported". In this way, the Boycott Movement 
fizzled out within three or four years owing to arrests and 
deportations of its front leaders and Government's crackdown 
on the followers of the movement and its Newspapers. Bipan 
Chandra enumerates the causes of the failure of the Boycott 
and Swadeshi Movement. He writes, "By mid-1908, the open 
movement with its popular mass character had all but spent 
itself. This was due to several reasons. First, the 
government, seeing the revolutionary potential of the 
movement, came down with a heavy hand. Repression took the 
form of controls and bans on public meetings, processions and 
the press. Student participants were expelled from government 
schools and colleges, debarred from government servicfe, fined 
and at times beaten up by the police • The case of the 1906 
Barisal Conference, where the police forcibly dispersed the 
Conference and brutally beat up a large number of the 
participants, is a telling example of the government's 
attitude and policy. 
"Second, the internal squabbles, and especially the 
split, in 1907, in the Congress, the apex all-India 
organisation, weakened the movement. Also, though the 
Swadeshi movement had spread outside Bengal, the rest of the 
44. Ibid., pp. 75-76. 
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country was not as yet fully prepared to adopt the new style 
and stage of politics. Both these factors strengthened the 
hands of the government. Between 1907 and 1908, nine major 
leaders in Bengal including Ashwini Kumar Dutt and Krishna 
Kumar Mitra were deported, Tilak was given a Sentence of six 
years imprisonment, A jit Singh and Lajpat Rai of Punjab were 
deported and Chidambaram Pillai and Hari Sarvottam Rao from 
Madras and Andhra were arrested. Bipin Chandra Pal and 
Aurobindo Ghosh retired from active politics, a decision not 
unconnected with the repressive measures of the government. 
Almost with one stroke the entire movement was rendered 
leaderless. 
"Third, the Swadeshi movement lacked an effective 
organization and party structure. The movement had thrown up 
programmatically almost the entire gamut of Gandhian 
techniques such as passive resistance, non-violent 
non-cooperation, the call to fill the British jails, social 
reform, constructive work, etc. It was, however, unable to 
give these techniques a centralized, disciplined focus, carry 
the bulk of political India, and convert these techniques 
into actual practical practice, as Gandhiji was able to do 
later. 
"Lastly, the movement declined partially because of 
the very logic of mass movement itself - they cannot be 
sustained endlessly at the same pitch of militancy and 
self-sacrifice, especially when faced with severe repression, 
but need to pause, to consolidate its forces for yet another 
45 
struggle". 
However, the brutal suppression of the Extremists and 
the Swadeshi Movement by the British Government radicalised 
the Indian public opinion against the British colonial 
45. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 133-34. 
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regime. The Extremists during the phase of Boycott Movement 
"brought an amount of realism into all political discussions. 
The 'Moderates' never spread the Government in details, but 
the 'Extremists' went to fundamentals... The foreign 
Government is now called foreign and it was declared that 
there was a fundamental conflict of both political and 
economic interests between India and Great Britain... The new 
nationalism [as represented by the 'Extremists'] was fully 
alive to the actualities of the British rule of India, and 
made the country conscious of the inevitable conflict of 
46 interests between the people and their government". Bipan 
Chandra discloses, "with the subsiding of the mass movement, 
one era in the Indian freedom struggle was over. It would be 
wrong, however, to see the Swadeshi movement as a failure. 
The movement made a major contribution in taking the idea of 
nationalism, in a truely creative fashion, to many sections 
of people, hitherto untouched by it. By doing so, it further 
eroded the hegemony of colonial ideas and institutions. 
Swadeshi influence in the realm of culture and ideas was 
crucial in this regard and has remained unparalled in Indian 
history, except, perhaps, for the cultural upsurge of the 
47 1930s, this time under the influence of the Left". 
However, with the lapse of time the influence of the 
Extremists and the Boycott Movement went into the political 
oblivion virtually, as the Moderates, who were having the 
sole authority over the Indian National Congress after the 
Surat split, proved to be totally ineffective in translating 
the new political hopes and aspirations of the Indian masses 
aroused by the Extremists during the Boycott and Swadeshi 
Movement. Except the adoption of the ideal of colonial 
46. M.A. Butch, Rise and Growth of Indian Militant Nationa-
lism, Baroda, 1940, pp. 192-93. 
47. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 134. 
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self-government under the British Empire, the Moderates did 
not bring any chan'^ e in their aims, objectives and means and 
methods according to the changed conditions of the time. They 
remained adhered to their old policy of loyalty in the 
British sense of justice and constitutionalism regardless of 
the changed radical and anti-colonial wave created by the 
Extremists through Swadeshi ' and Boycott Movement. They 
continued to rely heavily not on the support of the Indian 
people, but on the false promises made by the British 
Government for introducing political and constitutional 
reforms in India slowly and gradually. The declaration of 
Korley-Minto Reforms which was embodiedin theIndian Councils 
Act of 1909 was taken by them as their political success. 
But when the clauses of the Act of 1909 came into existence, 
it disappointed the Moderates too, besides the Extremists. 
Because, the Act of 1909 was hollow and did not introduce any 
democratic changes in the administrative, economic and 
political fields. Rather, the system of the separate 
electrorate for the Muslims provided by the Act of 1909 
institutionalised communalism in India. Therefore, the Act 
further antagonised the Indian people and fueled the 
anti-British resentment prevalent among the people. Bipan 
Chandra writes, "The real purpose of the Morley-Minto Reforms 
was to divide the nationalist ranks and to check the growing 
unity among Indians by encouraging the growth of Muslim 
Communalism. To achieve the latter objective, the Reforms 
introduced the system of separate electrorates under which 
Muslims could only vote for Muslim candidates in 
constituenies specially reserved for them. This was done to 
encourage the notion that the politial, economic and cultural 
interests of Hindus and Muslims were separate and not common. 
The institution of separate electorates was one of the 
48. For a full account of the causes and the provisions of 
the Act of 1909, See Prof. Vishnoo Bhagwan, Constitu-
tional History of India and National Movement, op.cit., 
pp. 79-94. ~" 
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poisonous trees which was to yield a bitter harvest in later 
49 years". 
In fact the main motives of Morley, the Secretary of 
State and Minto, the viceroy of India in formulating the 
clauses of the Act of 1909 and implementing them at a time 
when the leadership of the Indian National Movement was 
slipping from the hands of the Moderates into those of the 
Extremists, were to placate and reward the Moderates for 
breaking their alliance with the Extremists and to appease 
the Muslims for keeping them away from the main stream of the 
Indian national movement, thereby exterminating the roots and 
trunks of the Extremists very easily.Though Morley and Minto 
both had categorically made it clear that the Act was not 
aimed at establishing the ideal of parliamentary or 
representative government in India, and though the Moderates 
were also disappointed by the separate electorate system, 
even then, the Moderates accepted and supported the Act of 
1909, thereby proving their loyalty and faith in the British 
sense of justice. By accepting the Act of 1909, the Moderates 
helped the British Government to think and rule in terms of 
autocracy and despotism. S.R. Mehrotra writes, "Gokhale and 
other Moderates tried their best to create an atmosphere 
favourable to the reception of the reforms in India and in 
the attempt even split the Congress. When the reform 
proposals were announced towards the end of 1908, Moderates 
deliberately avoided voicing their dissatisfaction with them. 
They did so for two main reasons : first, because they know 
that in Morley they had their best friend whom it would be 
impolitic to annoy; and, second, because they feared that any 
criticism of the reform proposals would give a handle to the 
Extremist agitators in India. Old friends of the Congress in 
49. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 142. 
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England, men like Hume and Wedderburn, also advised 
acceptance with gratitude. This the Congress formally did at 
its annual session in December 1908. But the Congress could 
not conceal its disappointment and grief when the rules and 
regulations framed under the Act were announced towards the 
end of 1909. It condemned the separate electorates created 
for the Muslims as designed to aggravate communal 
differences But, while disapproving of these illiberal 
regulations and urging modifications, the Congress gratefully 
accepted the reforms as a fairly liberal measure. Strange 
though it may seem, Indian nationalists welcomed the reforms 
for the very reason which Morley and Minto had so 
emphatically and repeatedly disavowed. They interpreted them 
as an advance towards parliamentary government. The Muslims 
had every reason to feel satisfied with the regulations, -
they had not been generally very enthusiastic about the 
reforms - for they provided them with separate electorates, a 
comparatively liberal franchise and weightage in 
representation. The voice of Extremism was not much heard. 
Most of the Extrimist leaders were in jails and their papers 
had been suppressed". 
In this way, we observe that after the split of the 
Congress at Surat, the British rulers were quite successful 
in suppressing the Boycott and Swadeshi Movement by resorting 
to their three fold vicious policies of rallying the 
Moderates around the scheme of constitutional concessions and 
official patronship, by appeasing the Muslims through 
separate electorate system and patronising their organisation 
of the All India Muslim League and by suppressing the 
Extremists with repressive measures. In consequence, all 
these vicious designs and policies of the British Government 
made the Indian National Congress ineffective and unpopular 
among the Indian people and ultimately the pace of the Indian 
50. S.R. Mehrotra, Towards India's Freedom and Partition, 
op.cit., pp. 121-22. 
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National Movement was retarded very badly. The British rulers 
proved to be very successfull in damaging and destroying the 
unity among the nationalist leaders of the Indian National 
Congress and thereby creating a political thaw and vacuum in 
the Indian National Movement. However, this political thaw 
and vacuum were tried disperately and futilely to be filled 
up by the followers of the terrorist and revolutionary 
ativities. Those young leaders as well as the young followers 
of the anti-partition movement who had gone underground to 
escape the government repressions, resorted to violent 
methods like political assassinations and armed revolt for 
achieving complete freedom from the yoke of the British rule 
Prof. Vishnoo Bhagwan writes, "The policy of repression could 
not quell the agitation, rather it intensified it. Between 
1906 and 1911, an unprecedented wave of terrorist crime swept 
over the country. Revolutionary societies modelled upon the 
Russian and Italian secret societies for executing acts of 
terrorism, came into existence. Cult of Bomb was openly 
preached through 'Yugantara' by B.K. Ghosh - the brother of 
Aurobindo Ghosh and Bhupendra Nath Dutt - the brother of 
Swami Vivekanand. A train carrying the lieutenant Government 
of Bengal was blown up. In Deember 1907, the District 
Magistrate of Dacca was shot at but without fatal results. In 
1908 an attempt to kill kingsford - the chief presidency 
Magistrate of Calcutta (who had passed sentences of 
imprisonment against the accused of political offenes) was 
made, resulting by mistake into death of two innocent English 
ladies. Revolutionary societies led by V. Savarkar and S.K. 
Verma were directly and vigorously propagating against the 
atrocities of the British Government in England. 
"The revolutionary movement was extremely active in 
Bengal and Punjab during 1913-16. Sixteen outrages were 
committed in Bengal in 1913 and twenty nine in 1914.... Even 
dacoities accompanied by murders were committed for financing 
the terrorist movement. A few Punjab revolutionaries made an 
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attempt on the life of Lord Harding - the Governor-General of 
India. The return of sikh emigrants from Canada reinforced 
the revolutionary movement in the Punjab. A Ghadar party was 
organized under Har Dayal. The activities of the revolutiona-
ries attained climax when they took undue advantage of the 
outbreak of Great war by seeking help from Germany to push 
forward their scheme of work in India. The Bengal 
revolutionaries not only cast their net in Northern India but 
also developed contacts with Gadhar Party in America, and 
German Consul General at Shanghai. With all these hectic 
activities, the Revolutionary movement could not appeal to 
the bulk of Indians. It lacked a central organization which 
could effectively direct it on all-India basis. Moreover, 
leaders like S.N. Banerjee and Sir Ashutosh Mukerjee exhorted 
the government to adopt repressive measures to suppress the 
movement. The emergence of M.K. Gandhi - the messiah of peace 
and love, gave a terrible blow to this movement of the 
violent extremists. The sublime message of truth and 
non-violence started resounding on the Indian horizon. Gandhi 
insisted on non-violence while embracing the creed of the 
extremists". Bipan Chandra writes, "The end of 1907 brought 
another political trend to the fore. The impatient young men 
of Ben.jal todc to the path of individual heroism and revolutionary 
terrorism (a term we use without any pejorative mening and 
for want of a different term). This was primarily because 
they could find no other way of expressing their patriotism. 
It is necessary at this point to reiterate the fact that, 
while the youth of Bengal might have been incensed at the 
official arrogance and repression and the 'mendicancy' of the 
Congress Moderates, they were also led to 'the politics of 
the bomb' by the Extremists' failure to give a positive lead 
51. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. ibiJ-bJ. 
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52 to the people". However, "Revolutionary terrorism gradually 
petered out. Lacking a mass base, despite remarkable heroism, 
the individual revolutionaries, organized in small secret 
groups, could not withstand suppression by the still strong 
53 
colonial state". 
However, the Indian national movement started to get 
political momentum and advancement after the beginning of the 
first world war and the release of B.G. Tilak in mid 1914. 
After his release from six years' imprisonment, Tilak with 
the help of the Theosophist, Mrs. Annie Besant began to 
accelerate the national movement which had hitherto gone into 
political oblivion. But the Tilak of 1914 was quite different 
from the Tilak of 1907. The content of his political ideas, 
ideologies, methods and strategies had undergone a change 
from radical and militant to liberal and itoderate ones. His 
changed political views regarding national goals and methods 
were observed in his newly adopted national ideal and his 
serious efforts made for the unification of the Congress and 
the unity of Hindus and Muslims. Tilak, including almost all 
the extremist nationalist leaders who during the heydays of 
the Boycott Movement had adopted and propagated the ideal of 
complete independence, now droppedthis ideal of Swaraj and 
instead adopted the Moderates' ideal of achievement of 
gradual administrative reforms leading to self-government on 
colonial lines under the British Empire. In other words, 
Tilak gave a new meaning and interpretation to his previous 
ideal of Swaraj. In the first place he dropped the idea of 
breaking India's relationship with Britain, thereby wanted 
the British sovereignty to continue over India, but he 
emphasized the transfer of the management of the internal 
affairs from the British bureaucrats to the Indian people. 
52. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 142. 
53. Ibid., p. 145. 
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Because he thought that the miseries and sufferings of the 
Indian people were the outcome of the mismanagement of the 
British bureaucracy, not of the Empire. In the words of 
Tilak, "It is an undisputed fact that we should secure our 
own goal under the rule of the English people themselves, 
under the supervision of the English nation, with the help of 
the English nation, through their sympathy, through their 
anxious care and through those high sentiments which they 
54 possessed". Again Tilak pointed out, "we want the rule of 
the English which is over us. But we do not want these 
intervening middlemen". By the term middlemen, Tilak meant 
British bureaurats. Tilak also repudiated the adoption of 
violent means and methods and denounced any type of attempt 
to overthrow the British Government. Tilak declared, "I may 
state once for all that we are trying in India, as the Irish 
Home-rulers have been doing in Ireland, for a reform of the 
system of administration and not for the overthrow of 
Government; and I have no hesitation in saying that the acts 
of violence whih have been committed in the different parts 
of India are not only repugnant to me, but have, in my 
opinion, only unfortunately retarded to a great extent, the 
pace of our political progress" . 
Perhaps, these changes in the goals and methods of 
Tilak and other Extremists were mainly due to the changed 
conditions of the time which had established the fact that 
the Britishers were too powerful to crush any type of 
agitation for complete freedom. Moreover, these changes 
onsidered to be essential in order to win over the moderate 
leaders, thereby produce a united front and wage a united 
54. Bal Gangadhar Tilak, His Speeches And Writings, Madras, 
1918, pp. 141-42. 
55. Ibid., p. 178. 
56. Quoted by Bipan Chandra and Others, India's Struggle for 
Independence, op.cit., pp. 159-60. 
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struggle for the achievement of the goal of self-government. 
In this way, Tilak seemed to be influenced by political 
realism and pragmatism by declaring a liberal change in his 
national goal from complete freedCHO to colonial self-
government under British Empire to which Annie Besant gave a 
new name, i.e., Hcxne Rule in order to keep the Indian 
National Congress united and the Indian National Movement 
alive. 
The term Home Rule and its political meanings were 
taken from the Irish Home Rule Movement. As Ireland had waged 
a national struggle in the name of Home Rule Movement for the 
establishment of self-government under the British Empire and 
had been granted the same, Annie Besant and Tilak started to 
assert the establishment of same type of Home Rule in India. 
D.C. Gupta writes, "Realizing that the British disliked the 
word Swaraj and considered it 'sedidious and dangerous'..., 
Tilak decided to use the term "Home Rule" rather than Swaraj 
57 . . 
as the goal of his movement". For the purpose of realizing 
this goal, both Tilak and Annie eesant, with the help of 
their colleagues and followers founded two separate 
organisations in the name of the Indian Home Rule League 
under their leadership in April and September, 1916 
respectively. Through these organizations, they launched the 
58 Home Rule Movement almost all over India. "The two Home 
Rule Leagues tried to establish branches and very soon almost 
every major town in India was covered. They initiated an 
intensive campaign of propaganda through the press, public 
meetings and lectures, and the distribution of hand bills and 
pamphlets. They had regular members. Though they worked in 
co-operation they retained their specific organization. While 
Tilak's Home Rule League confined its operations to 
57. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., p. 77. 
58. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 160-61. 
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Maharashtra and Karnataka where it had an assured following, 
59 Mrs. Besant's League worked in the rest of the country". 
However, before the launching of the Indian Home Rule 
Movement and during the course of the movement, both Mrs. 
Besant and Tilak tried their best to make a compromise with 
the Moderates for restablishing the unity within the Congress 
by taking the Extremists back into the Congress fold in order 
to forge a united front for the achievement of colonial 
self-government. But initially they did not succeed owing to 
opposition from the Moderates, though they continued their 
effort for the reunification of the Congress. However, the 
deaths of two great Moderate leaders, Gokhale and Pherozeshah 
Mehta in the months of February and September, 19L5 
respectively made it easy for the Extremists to reunite the 
Congress. 
"His efforts and those of Annie Besant were soon to 
meet with success, and at the annual session of the Congress 
in December 1915, it was decided that the Extremists be 
allowed to rejoin the Congress. The opposition from the 
Bombay group had been greatly weakened by the death of 
Pherozeshah Mehta. But Annie Besant did not succeed in 
getting the Congress and the Muslim League to support her 
decision to set up Home Rule Leagues". 
Conseqently, the Extremists were welcomed back into the 
Congress at the Lucknow session in December 1916 after nearly 
10 years of painful and harmful separation. "In December of 
that year, Tilak attended the Congress session at Lucknow, 
and when he entered the pandal wild scenes of rejoicing were 
witnessed, almost quite contrary to those visible at Surat 
59. S.R. Mehrotra, Towards India's Freedom and Partition, 
op.cit., p. 130. 
60. Bipan Chandra and Others, Indian's Struggle for Indepen-
dence, op.cit., p. 161. 
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nine years before. 'The two wings became one, and the 
nationalist movement gathered a new momentum". At the same 
Lucknow session of the Congress, the famous Pact, popularly 
known as the Lucknow Pact, was signed between the Congress 
and the Muslim League. And the Lucknow Pact heralded a new 
era in the politics of the Indian National Congress through 
which the Congress succeeded in bringing the Muslims into 
the main stream of the Indian National Movement and thereby 
jointlyvrorkingfor the achievement of colonial self-government 
under the British Empire. However, in return, the Congress 
accepted almost all the demands of the Muslim League on the 
ground of protection of the interests of minorities. The 
joint scheme contained in the Lucknow Pact adopted 
the following provisions, "(i) Provincial councils were to 
consist of four-fifths elected and one fifth nominated 
members, (ii) The franchise for electing their members was to 
be as wide as possible, (iii) Important minorities were to be 
given special representation, (iv) Muslims were to be 
represented through separate electorates, (v) Legislative 
Councils were to have the right of electing their president, 
(vi) Four-fifth of the members of the imperial legislative 
councils were to be elected and one third of the elected 
seats were to be given to Muslims elected through separate 
electorates, (vii) The minorities were given the right of 
veteing a legislation by the inclusion of a provision that no 
bill or no resolution affecting a community should be 
proceeded with in any legislature if three-fourth of the 
62 
representatives of the community were against it". Prof. 
Vishnoo Bhagwan writes, "Henceforth promotion of friendship 
and union between the Muslims and other communities of India 
61. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., p. 72. 
62. Quoted by Prof. Vishnoo Bhagwan, Constitutional History 
of India and National Movement, op.cit., pp. 163-64. 
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and the attainment of self-government suited to the genius of 
India under the aegis of the British crown, were also to be 
the objects of the Muslim League. Mr. Jinnah invited the next 
session of the League to Bombay where the Congress had to 
convene its annual deliberations. For several years the two 
organizations held their session at the same place. This 
enabled the two bodies to come closer to each other and 
formulate a joint scheme of post-war reforms. To prepare this 
scheme, a committee of the League was constituted. It 
submitted its report at the joint session of the League and 
Congress at Lucknow. 
"The report of the committee was accepted by both the 
organisations. Thus Lucknow Pact 1916, providing the basis 
for Hindu-Muslim unity and embodying the intense desire of 
the Nationalists to foster unity among the two major 
communities was adopted by the League and Congress.... By 
this pact. The Hindus and Muslims joined hands in demanding 
Dominion Status on the basis of a scheme for representation 
of the two communities in the various legislatures". 
The cumulative effect of the Lucknow Pact, the 
reunion of the Moderates and the Extremists and the Home Rule 
Movement was that the Indian National Movement was fully 
rejuvenated once again and started to strive for achieving 
the colonial self-government. The Home Rule Movements of both 
Tilak and Annie Besant were spreading like wild fire. Cities 
after cities, towns after towns and villages after villages 
were coming into their folds and grips. The slogan of Home 
Rule became as popular as the slogans of Swaraj and Bande 
Matram during the Boycott and Swadeshi Movement. D.C. Gupta 
reveals, "During the year 1917, the two Home Rule Leagues of 
Tilak and Besant worked in close cooperation with each other 
- Tilak's activities mostly confining to the provinces of 
63. Ibid., p. 163. 
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Bombay and Central Provinces and Besant's field of work 
covering the rest of the sub-continent. Branches of the 
Leagues were established all over India, and the demand of 
self rule became very popular. Tilak travelled to all parts 
of the country and exhorted the people to unite under the 
banner of the Home Rule League. He directed his wrath not 
against the British Empire or the Emperor, but against the 
bureacuracy. His writings and speeches earned him the 
goodwill of all, and he became the man of masses. Lokmanya 
infused among the people the spirit of patriotism, fearless-
ness, self-respect and sacrifice, and they began to clamour 
64 for an administration which would be responsible to them". 
Howeyer, the British government, though fully supported by 
the Congress and the League leaders in Britain's war efforts 
during the early years of the first world war, became fearful 
of the fast spreading and advancing of the Home Rule Movement 
and, therefore, decided to contain and curb it. D.C. Gupta 
writes, "The British authorities became seriously concerned 
about the Home Rule Movement in India. They were engaged in a 
life-and-death struggle with Germany and Austria - Hungary 
and did not like that the political situation in this country 
should go out of hands. They decided to curb Home Rule 
Leagues. Several reactionary measures already in operation, 
were tightened up. These were the Ingress to India ordinance 
of 5 September 1914 to prevent the entry of "undesirable" 
aliens. Defence of India Act of 18 March 1915 to supersede 
the ordinary criminal law of the land to repress political 
crime and the Press Act to stop the Home Rule propaganda. 
Circulars were issued prohibiting school and college boys 
from participating in the Home Rule Movement". Prof. 
Vishnoo Bhagwan reveals, "Instead of winning the confidence 
of the masses, the government grew excited and attempted to 
64. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., p. 79. 
65. Ibid., p. 80. 
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crush the movement by imposing restriction on these two 
Extremists who had by now become the idols of the people. In 
May 1916 proceedings against Tilak were instituted for 
delivering fiery speeches. He was ordered to execute a 
personal bond of Rs. 20,000 and furnish two Sureties ofRs. 
10,000 each to be of good behaviour for a period of one year. 
The said order of the Magistrate was quashed by the Bombay 
High Court, on November 9, 1916, on an appeal to the said 
court. On May 26, 1916 security of Rs. 2,000 was demanded 
from 'New India' which was forfeited on August 28, 1916. A 
new security of Rs. 10,000 was to be deposited. An appeal to 
Madras High Court and to the Privy Council against the 
confiscation order proved to be no avail". Bipan Chandra 
writes, "The turning point of the movement came with the 
decision of the Government of Madras in June 1917 to place 
Mrs. Besant and her associates, B.P. Wadia and George 
Arundale, under arrest. Their internment became the occasion 
for nation wide protest. In a dramatic gesture, Sir S. 
subramania Aiyar renounced his knighthood. Those who had 
stayed away, including many Moderate leaders like Madan Mohan 
Malaviya, Surendranath Banerjea and M.A. Jinnah now enlisted 
as members of the Home Rule Leagues to record their 
solidarity with the internees and their condemnation of the 
67 
Government's action". 
Thus, the government repressions did not prove 
effective in curbing and damaging the Indian Home Rule 
Movement in the wake of the Congress-League and Extremists 
Moderates unity. After the internment of Mrs. Besant, most of 
the important nationalist leaders belonging to both the 
Congress and the League who had so far been aloof from the 
66. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 166. 
67. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 167. 
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Home Rule Movement, started to extend their full active 
support to the Movement, giving it renewed energy, impetus 
and momentum. The united national front put forward by the 
Indian National Congress and the Muslim League created 
tremendous political pressure on the British Government, both 
in India and England. Besides, by this time the political 
situations arising out of the world war were posing a great 
threat to the war efforts of the British Government. Hence, 
being under the spell of such pressure, the British 
Parliament, through its Premier Lloyd George, sought to 
reconcile the Indian nationalist leaders in order to enlist 
their support. D.C. Gupta writes, "The continued political 
agitation in India and the Congress-Muslim league unity 
caused great uneasyness in London. In the early summer of 
1917 the war situation in Europe became grave. Germany 
restarted the submarine warfare and several British vessels 
were sunk. In April 1917, the United States joined the war on 
the side of the Allied powers and put at the disposal of the 
British Government unlimited resources of fighting material 
and food-stuffs. But that was not enough and the need of more 
go 
help from India was felt". 
In consequence, "Premier Lloyd George, realizing the 
gravity of the situation, asked Chamberlain to resign and 
appointed Montagu in his place. The new Secretary of state 
felt that attempts should be made to enlist support and 
cooperation in the war of at least those elements in India 
who were friendly towards Britain and were inclined to help 
69 
her in the hour of peril". Accordingly, Montagu, the new 
secretary of state for India, made a historic conciliatory 
declaration in the House of Commons on 20 August, 1917 in 
which he promised the establishment of self-government in a 
68. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., p. 81. 
69. Ibid., p. 82. 
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gradual manner. Montagu declared, "The policy of His 
Majesty's Government... is that of the increasing association 
of Indians in every branch of the administration and the 
gradual development of self governing institutions, with a 
view to the progressive realization of responsible government 
70 in India as an integral part of the British Empire". Prof. 
Vishnoo Bhagwan writes, "the first instalment of self-
government was promised soon after the war. Requisite steps 
to implement the declaration were immediately taken. The 
Secretary of State toured India, met Indian officials and 
important leaders and formulated proposals in collaboration 
with Lord Chemsford - the then Governor General of India. The 
prposals are popularly known as the "Montagu-Chemsford 
Scheme". On the basis of these proposals, embodied in this 
71 
scheme, the Government of India Act, 1919 was enacted". 
"This did not, however, mean that the British government was 
about to grant self-government. The accompanying clause in 
the statement which clarified that the nature and the timing 
of the advance towards responsible government would be 
decided by the Government alone gave it enough leeway to 
prevent any real transfer of power to Indian hands for a long 
enough time . 
However, the publication of the Montagu-Chemsford 
73 
scheme in July, 1918 proved to be a severe blow to the 
Congress as well as to the Indian Home Rule Movement which at 
the time was at its height. As the scheme was not aimed at 
70. Quoted by Bipan Chandra and Others, India's Struggle for 
Independence, op.cit., p. 168. 
71. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 167. 
72. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 168. 
73. For a full account of the causes for the enactment and 
provisions of the Montagu-Chemsford Reforms, See Prof. 
Vishnoo Bhagwan, Constitutional History of India and 
National Movement J op.cit., pp. 95-138. 
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establishing the colonial self-government in India 
inunediately, the Extremists and the Moderates differed from 
each other on the issue in question. The Extremists were in 
favour of immediate establishment of home rule or self-
government under the British Paramountcy and, therefore, they 
refused to accept the Scheme. But the Moderates who were 
still having complete faith and loyalty in the -British 
Government accepted the Scheme in toto. Thus, once again the 
Congress suffered an internal division and the Britishers 
once again became successful in their policy of divide and 
rule. The difference between the Extremists and the Moderates 
became so serious and grave that this time the Moderates left 
the Congress and formed a new party - the Liberal Federation 
at Bombay for pursuing their own goal of colonial 
self-government through their own peaceful and constitutional 
methods in accordance with the blessings of the British 
Government. In consequence, the Congress became weak, the 
Home Rule Movement fizzled out and the Indian National 
Movement as a whole received a moral setback leaving behind 
74 the Indian people leaderless and bewildered. Bipan Chandra 
sums up, "Tilak was more consistent in his approach, but 
given Besant's bacillations, and the change in the Moderate 
stance, there was little that he could do to sustain the 
movement in his own. Also, towards the end of the year, he 
decided to go to England, to pursue the libel case that he 
had filed against valentine chirol, the author of Indian 
Unrest, and was away for many critical months. With Annie 
Besant unable to give a firm lead, and Tilak away in England, 
75 the movement was left leaderless". However, both the Indian 
National Congress and the bewildered and leaderless Indian 
masses fortunately found a formidable leadership in Gandhiji 
74. D.C. Gupta, Indian National Movement and Constitutional 
Development, op.cit., p. 84. 
75. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 169. 
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who though slowly but consistently assumed the responsibility 
to lead as well as guide both the Congress and the National 
Movement. Bipan Chandra rightly reveals, "By the end of the 
First World War in 1918 the new generation of nationalists 
aroused to political awareness and impatient with the pace of 
change, were looking for a means of expressing themselves 
through effective political action. The leaders of the Home 
Rule League, who themselves were responsible for bringing 
them to this point, were unable to show the way forward. The 
stage was thus set for the entry of Mohandas Karamchand 
Gandhi, a man who had already made a name for himself with 
his leadership of the Struggle of Indians in South Africa and 
by leading the struggles of Indian peasants and workers in 
Champaran, Ahmedabad and Kheda. And in March 1919 when he 
gave a call for a Satyagraha to protest against the obnoxious 
•Rowlatt' Act he was the rallying point for almost all those 





CHAPTER - 7 
THE ROLE OF GANDHIJI IN THE INDIAN NATIONAL MOVEMENT FROM 
1915 to 1919 
The struggle of the Indian ocnmunity against racial discri-
mination in South Africa had provided Gandhiji with the most 
favourable conditions for the dialectical development and 
evolution of his theory of non-violence and its application 
to practical politics as a viable and efficacious method for 
resolving socio-politico-economic conflict as opposed to the 
method of violence. It was South Africa where Gandhiji forged 
the method of non-violence or Satyagrah by the application of 
which he tried to secure democratic rights for the Indians 
from the South African racist regime. He succeeded to a 
surprising extent. As a result of his success in South 
Africa, Gandhiji's conviction in his theory and practice of 
non-violence deepened with the lapse of time. Till the end of 
his life, Gandhiji remained wedded to the principle and 
method of non-violence for the resolution of conflict and 
establishment of justice, liberty, equality and fraternity. 
Gandhiji had spent almost twenty years of his life in South 
Africa from 1893 to 1914, fighting non-violenty for the 
abolition of racialism pursued by the South African 
Government against the Indian emigrants. Finally Gandhiji 
returned to India in the month of January, 1915. 
By the time Gandhiji had become famous in three 
continents - Africa, Europe, and Asia for his moral struggle 
and victory which had mobilized public opinion in favour 
of Gandhiji in South Africa, England and India. Many 
Europeans in South Africa and England had become admirers and 
friends of Gandhiji. Mr. Polak, Kallenbuch, and other 
Englishmen had become Gandhiji's comrades and co-workers in 
South Africa. An Englishiran, Sir Joseph J. Doke was the first 
1. For detail study of Gandhiji's non-violent struggle 
against racial discrimination, see H.S.L. Polak and 
Others, Mahatma Gandhi ; the Father of Modern India, Anmol 
Publication, Delhi, pp. 9_88 
lis 
biographer of Gandhiji who wrote his biography under the 
caption, M.K. Gandhi - An Indian Patriot in South Africa. 
Amazingly and Surprisingly, Gandhiji won even the heart and 
mind of his toughest opponent General Smuts, the President of 
South Africa in 1914, who later on disclosed his desire to 
salute Gandhiji, i.e., to Gandhiji's method of non-violence 
and Satyagraha. General Smuts described Gandhiji as "a great 
2 
man in whose shoes I am not worthy to stand". In India too, 
Gandhiji's non-violent struggle and his victory in South 
Africa were highly acclaimed not only by the elite classes 
but also by the poor and illiterate masses. The Indian 
National Congress had actively and liberally extended its 
moral and material support to Gandhiji's efforts in South 
Africa for making the Indians free from conditions of 
semi-slavery. When Gandhiji returned to India from South 
Africa in January, 1915, he was given a warm welcome like a 
victorious hero in Bombay and wherever he went, he received 
similar type of warm reception. The Veteran Moderate 
nationalist leader, G.K. Gokhale was having very high 
estimation and admiration for Gandhiji's non-violent methods 
of agitation which Gandhiji had invented and applied in South 
Africa. At the Lahore session of the Congress in 1909, 
Gokhale had pointed out, "Fellow delegates, after the immortal 
part which Mr. Gandhi has played in this (South African) 
affair, I must say it will not be possible for any Indian, at 
any time, here or in any other assembly of Indians, to 
mention his name without deep emotion and pride.... 
Gentlemen, it is one of the privileges of my life that I know 
Mr. Gandhi intimately; and I can tell you that a purer, a 
nobler, a braver and a more exalted spirit has never moved on 
this earth. Mr. Gandhi is one of those men who, living an 
austerely simple life themselves and devoted to all the 
highest principles of love to their fellow beings and to 
2. S. Radhakrishnan, Gandhiji's Political Method, London, 
1994, p. 282. 
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truth and justice, touch the eyes of their weaker brothern as 
3 
with magic and give them a new vision". At another place 
Gokhale pointed out, "He (Gandhiji) has in him the marvellous 
spiritual power to turn ordinary men around him into heroes 
and martyrs". 
Gandhiji was also highly impressed by Gokhale whom 
Gandhiji has accepted as his political Guru. Gandhiji, on his 
arrival from South Africa, wanted to apply his non-violent 
methods to solve the Indian problems including the 
nationalist issue of the attainment of self-government or 
freedom from the British Paramountcy. But, his political 
Guru, Gokhale advised Gandhiji neither to take ative 
participation in Indian politics nor to give his views to any 
Indian problem for atleast one year. Because in the opinion 
of Gokhale Gandhiji had lost real touch with the Indian 
peoples and their multi-dimensional problems owing to his 
being away from India for almost twenty years. Therefore, 
Gokhale advised Gandhiji first to travel extensively 
throughout India to be acquainted with the social, political 
and economic realities from the grass root levels. Like an 
obedient disciple, Gandhiji followed his Guru's advice and 
started to travel the remotest parts of the Indian 
territories taking the first hand informations of the ground 
realities about the problems of the Indian people. Replying 
to a question asked by C.F. Andrews regarding the application 
of the Satyagraha in India and its actual time, Gandhiji 
replied, "It is difficult to say, said j. 'For one year I am 
to do nothing. For Gokhale took from me a promise that I 
should travel in India for gaining experience, and express no 
3. Quoted by S.R. Mehrotra Towards India's Freedom and 
Partition, Vikas Publishing House Pvt. Ltd., New Delhi, p. 
142. 
4. D.G. Karve and D.V. Ambedker, Speeches and Writings of 
Gopal Krishna Gokhale, vol. 2 : Political, p". 444. 
5. S.r. Mehrotra, Towards India's Freedom and Partition, 
op.cit., p. 147. 
22 
opinion on publi questions until I have finished the period 
of probation. Even after the year is over, I will be in no 
hurry to speak and pronounce opinions. And so I do not 
suppose there will be any occasion for Satyagraha for five 
years or so". Due to this reason, Gandhiji also did not join 
the Indian National Congress, though he often participated in 
the meetings and sessions of both the Congress and the Indian 
Muslim League as a neutral observer. In fact, Gandhiji, by 
joining any organization in India wanted to affect its 
policies and programmes along the lines of his theory of 
non-violence. Gandhiji himself pointed out, "At my time of 
life and with views firmly formed on several matters, I could 
only join an organization to affect its policy and not be 
affected by it. This does not mean that I would not now have 
an open mind to receive new light. I simply wish to emphasize 
the fact that the new light will have to be specially 
7 
dazzling in order to entrance me". In fact at this juncture, 
the Indian National Congress was not wedded to the creed of 
non-violence as the method of agitation. Moreover, the 
Congres was still suffering from internal division between 
two poles - Moderates and Extremists in whose methods 
Gandhiji was having no faith. Gandhiji was differing from 
them in the meaning of the Swaraj. Bipan Chandra writes, "On 
Gokhale's advice, and in keeping with his own style of never 
intervening in a situation without first studying it with 
great care, Gandhiji decided that for the first year he would 
not take a public stand on any political issue. He spent the 
year travelling around the country, seeing things for 
himself, and in organizing his ashram in Ahmedabad where he, 
and his devoted band of followers who had come with him from 
6. M.K. Gandhi, An Autobiography OR The Story of My 
Experiments with Truth, Navajivan Publishing House, 
Ahmedabad, 1927, p. 319. 
7. Quoted by Bipan Chandra and Others, India's Struggle for 
Independence, Penguin Books India (¥) Ltd., New Delhi, 
p. 177. 
22b 
South Africa, would lead a community life. The next year as 
well, he continued to maintain his distance from political 
affairs, including the Home Rule Movement that was gathering 
momentum at this time. His own political understanding did 
not coincide with any of the political currents that were 
ative in India then. His faith in 'Moderate' methods was 
long eroded, nor did he agree with the Home Rulers that the 
best time to agitate for Home Rule was when the British were 
in difficulty because of the First World War. 
"Further, he was deeply convinced that none of these 
methods of political struggle were really viable; the only 
o 
answer lay in Satyagraha". P.B. Sinha has very vividly and 
objetively differentiated Gandhiji's method of struggle and 
his ultimate aim of political freedom from those of the 
Moderates and Extremists highlighting the fundamental 
differences between them. P.B. Sinha writes, "Mohandas 
Karamchand Gandhi, Father of the Indian Nation', can be 
placed neither in the category of the 'Moderates', nor in 
that of the 'Exremists'. He represented both as well as 
neither of these two important trends in Indian national 
politics. If like the 'Moderates' he had faith, at least 
during the early phase of his activities, in the ultimate 
goodness of the British connection of India, then he was also 
a determined fighter against injustice and wrongs perpetrated 
by the British Government. He called Gokhale his political 
•guru*. But unlike his 'guru', he did not confine his 
struggle for rights and reforms within the frsunework of 
constitutionalism. Civil disobedience, non-cooperation and 
Boycott were his methods as much as the presentation of 
petitions for the redress of grievances. As against the 
'Moderates', Gandhiji was a leader of the masses, whom he 
aroused to political consciousness and organized into a 
strong anti-imperialist force. From this point of view 
Gandhi was nearer to the 'Extremists' than to the 
8. Ibid. 
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'Moderates'. But the differences between Gandhi and the 
'Extremists' were fundamental. If to most of the 'Extremists' 
the maxim was - 'end justifies the means', then for Gandhi it 
was essential that not only the end, but also the means 
adopted to attain the goal should be pious, pure and just. 
For the attainment of freedom the Extremists were prepared to 
adopt violent means. But to Gandhi, violence, even if 
directed towards a right cause, was the greatest evil. The 
whole programme of his activities was based on his cardinal 
faith in ahimsa, i.e., non-violence. Thus it is clear that 
Gandhi was neither a 'Moderate' nor an 'Extremist', but a 
category in himself. Upto 1916 the Indian National Congress 
was largely an organisation of the 'Moderates'. Since 1916 it 
began to be an 'Extremist' organisation. But since the advent 
of Gandhi, the Congress ceased to be either a 'Moderate' or 
an 'Extremist' body, but Gandhian, because he gave the 
9 
Congress an indelible print of his ideology and programme". 
Therefore, Gandhiji declared categorically, "I wanted to 
acquainted India with the method I had tried in South Africa, 
and I desired to test in India the , extent to which its 
application might be possible. So my companions and I 
selected the name 'Satyagraha Ashram' as conveying both our 
goal and our method of service". Thus, by giving the name 
of Satyagraha to his first ashram, Gandhiji showed his 
unfliching faith and conviction in the theory of non-violence 
through which he wished and willed to provide his social, 
economic and political services to the Indian mases and for 
that matter to the Indian National Movement. 
The first occasion for testing the extent of 
application of Gandhiji's method of Satyagraha came to 
Gandhiji in the form of Champaran Crisis in 1917. The 
cultivators of Champaran, one of the most backward districts 
9. P.B. Sinha, Indian National Liberation Movement and 
Russia, Sterling Publishers Pvt. Ltd., New Delhi, ppT 
201-02. 
10. M.K. Gandhi, An Autobiography, op.cit., p. 330. 
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of Bihar, were constantly subjected to various types of 
economic exploitation by the British-planters since the 
beginning of the ninteenth century. The main source of 
exploitation was the compulsory growing of indigo by the 
peasants under an exploitative system known as the Tinkathia 
system. Under this exploitative system,the peasants were 
forced to grow indigo for their European landlords on the 
three-twentieths of their land holdings. This exploitative 
system had caused a great deal of economic hardships to the 
peasants of Champaran. Though the peasants of Champaran had 
resisted against the Tinkathia system, but they had not 
succeded in getting rid of this economic exploitative system. 
Bipan Chandra writes, "The story of Champaran begins in the 
early nineteenth century when European planters had involved 
the cultivators in agreements that forced them to cultivate 
indigo on 3/20th of their holdings (known as the Tinkathia 
system). Towards the end of the nineteenth century, German 
synthetic dyes forced indigo out of the market and the 
European planters of Champaran, keen to release the 
cultivator from the obligation of cultivating indigo, tried 
to turn their necessity to their advantages by securing 
enhancements in rent and other illegal dues as a price for 
the release. Resistance had surfaced in 1908 as well, but the 
exactions of the planters continued till Raj Kumar Shukla, a 
localman decided to follow Gandhiji all over the country to 
persuade him to come to Champaran to investigate the problem. 
Raj Kumar Shukla's decision to get Gandhiji to Champaran is 
indicative of the image he had acquired as one who fought for 
the rights of the exploited and the poor". There were 
peasant uprisings in 1867-68, 1876-78, 1907-08, and 
throughout the first two decades of the twentieth century, 
against the European indigo planters who were having landlord 
11. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 178. 
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rights over a greater part of the area in the indigo 
districts of Bihar perpetuating economic exploitation and 
oppression of the peasants. But these uprisings had been 
crushed by the British government with a heavy hand and the 
exploitative Tinkathia system. Having known Gandhiji as the 
crusader against injustices in South Africa, Mr. Raj Kumar 
Shukla, one of the poorest and illiterate peasants of 
Champaran district approached Gandhiji to look into the 
matter and fight for the abolition of the Tinkathia system at 
the Lucknow session of the Congress in December 1916. 
Initially, Gandhiji declined the request of Raj Kumar Shukla, 
but Raj Kumar Shukla followed Gandhiji like a shadow and 
repeated his request. Ultimately, Gandhiji yielded to the 
request of Raj Kumar Shukla and promised to come to Champaran 
to investigate the miseries of the peasants. Gandhiji writes, 
"So early in 1917 we left Calcutta for Champaran looking just 
like fellow rustics. I did not even know the train. He took 
me to it and we travelled together, reahing Patna in the 
. .. 12 morning . 
Gandhiji reached Champaran and started to study all 
the view points of the peasants, European planters and the 
Government ascertaining the "truth in the allegations of the 
13 
ryots against the planters". Gandhiji found the truth on 
the side of the peasants and, therefore, resolved to fight 
for the abolition of the Tinkathia system. Gandhiji reveals, 
"Having studied cases'. Said I,'I have ome to the onclusion 
that we should stop going law courts. Taking such cases to 
the courts does little good where the ryots are so crushed 
and fearstricken, law court are useless. The real relief for 
them is to be free from fear. We can not sit still until we 
12. M.K. Gandhi, An Autobiography, op.cit., p. 338. 
13. The Collected Works of Mahatma Gandhi, Publications 
Division, Ahmedabad, iybV, vol. TT7 p. 368. (Hereafter 
referred to as CWMG). 
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have driven Tinkathia out of Bihar. I had thought that I 
should be able to leave here in two days, but I now realise 
that work might take even two years. I am prepared to give 
that time, if necessary. I am now feeling my ground but I 
14 
want your help". Thus, Gandhiji became fully determined for 
rooting out the exploitative Tinkathia system from the 
district of Champaran. However, acording to his principles of 
Satyagraha, Gandhiji exsorted his colleagues and co-workers 
to become ready to suffer all kinds of hardships to be 
inflicted upon them by the Government during the course of the 
struggle. If, they were arrested, they would not give up 
their struggle against the Tinkathia system. Almost all the 
co-workers and colleagues of Gandhiji understood fully the 
meanings of Gandhiji's directions. However, before diving 
into the troubled water, Gandhiji made a very comprehensive 
and legally very defensive plan of action. In the first place 
Gandhiji's objet was, "to inquire into the condition of 
Champaran agriculturists and understand their grievances 
against the indigo planters. For this purpose it was 
necessary that I should meet thousands of the ryots. But I 
deemed it essential, before starting on my inquiry, to know 
the planter's side of the case and see the commissioner of 
the Division. I sought and was granted appointment with 
both". But, both the secretary of the Planters' association 
and the Commissioner did not accept Gandhiji's intervention 
into the Champaran problem. Even the Commissioner ordered 
Gandhiji to leave Tirhut forthwith. Gandhiji being a true 
Satyagrahi, a true fighter for the establishment of truth and 
justice could not oblige the Commissioner and 
adhered to his right to investigate the peasant's grievances. 
Ultimately the police superintendent served a notice on 
Gandhiji to leave Champaran immediately, but Gandhiji refused 
14. M.K. Gandhi, An Autobiography, op.cit., p. 341. 
15. Ibid., p. 342. 
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to comply with the order of the notice. He asserted that he 
was, "unable to leave the district" and was ready to "submit 
to the order by suffering the penalty of disobedience". In 
a subsequent letter to the District Officer, Gandhiji 
repeated his determination to stay in the district so long as 
his inquiry was not completed. He wrote, "It is a known fact 
that the desire of the planters generally is that my friends 
and I should not carry on our work. I can only say that 
nothing but physical force from the Government or an absolute 
guarantee that the admitted or probable wrongs of the raiyats 
are to stop forever, can possibly remove us from the 
district. What I have seen of the condition of the raiyats at 
17 this stage, we would stand condemned before man and God". 
Consequently, a summon was issued to Gandhiji for 
disobeying the official order to leave Charaparan. Gandhiji 
quickly accepted the summon and produced himself before the 
court for the trial very gladly. The passive resistance and 
passive submission to the notices and summons shown by 
Gandhiji not for the personal cause but for the cause of the 
poor and downtrodden masses produced a far-reaching 
non-violent impact on the Government officials who became 
polite and suspicion-free towards Gandhiji's action. The 
poor and illiterate peasants of Champaran were instantly 
attracted by the" selfless suffering which Gandhiji had 
provided for securing justice to them. Gandhiji discloses, 
"The people had for the moment lost all fear of punishment 
and yielded obedience to the power of love which their new 
18 friend exercised". It seemed that the power of love or 
the power of truth or the power of non-violence or the 
power of soul-force represented by Gandhiji mobilised the 
entire population of Champaran with a pace faster than wild 
fire and which shook the authority of the British 
16. The CWMG, Vol. 12, p. 367. 
17. Ibid., vol. 13, pp. 404-05. 
18. M.K. Gandhi, An Autobiography, op.cit., p. 343. 
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Government. The result was that when Gandhiji appeared before 
the court for the trial, the Government judiciarv' officials 
became puzzled in fixing punishment for Gandhiji and 
ultimately they decided to postpone the case but Gandhiji 
came to their rescue by pleading guilty to the charge of 
civil disobedience. Then Gandhiji made a very bold statement 
against himself and requested the court to award penalty for 
himself for the violation of the official order. The 
statement made by Gandhiji was as follows, "With the 
permission of the Court I would like to make a brief 
statement showing why I taken the very serious step of 
seemingly disobeying the order passed under section 144 of 
Cr. P.C. In my humble opinion it is a question of difference 
of opinion between the Local Administration and myself. I 
have entered the country with motives of rendering 
humanitarian and national service. I have done so in response 
to a pressing invitation to come and help the ryots, who urge 
they are not being fairly treated by the indigo planters. I 
could not render any help without studying the problem. I 
have, therefore, come to study it with assistance, if 
possible, of the administration and the planters. I have no 
other motive, and cannot believe that my coming can in any 
way disturb peace and cause loss of life.... As a law-abiding 
citizen my first instinct would be, as it were, to obey and 
order served upon me. But I could not do so without doing 
violence to my sense of duty to those for whom I have come. I 
feel that I could just now serve them only by remaining in 
their midst. I could not, therefore, voluntarily retire. Amid 
this conflict of duties I could only throw the responsibility 
of removing me from them on the Administration. I am fully 
conscious of the fact that a person, holding, in the public 
life of India, a position such as I do, has to be most 
careful in setting an example. It is my firm belief that in 
the complex constitution under which we are living, the only 
safe and honourable course for a self-respecting man is, in 
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the circumstances such as face me, to do what I have decided 
to do, that is, to submit without protest to the penalty of 
disobedience. 
"I venture to make this statement not in any way in 
extenuation of the penalty to be awarded against me, but to 
show that I have disregarded the order served upon me, not 
for want of respect for lawful authority, but in obedience to 
19 the higher law of our being, the voice of conscience". The 
voice of conscience of Gandhiji reflected in his statement 
having a moral and ethical colour forced the Magistrate to 
postpone his judgement. However, finding in an awakward 
position the British Government ordered the local government 
to withdraw the case against Gandhiji and allow him to 
conduct the proposed inquiry. Gandhiji writes, "Before I 
could appear before the court to receive the sentence, the 
Magistrate sent a written message that the lieutenant 
Governor had ordered the case against me to be withdrawn, and 
the collector wrote to me saying that I was at liberty to 
conduct the proposed inquity, and that I might count on 
whatever help I needed from officials-s. None of us was prepared 
for this prompt and happy issue. "I ailed on the Collector, 
Mr. Heycock. He seemed to be a good man, anxious to do 
justice. He told me that I might ask for whatever papers I 
desired to see, and that I was at liberty to see him whenever 
20 I liked"."^ ^ 
Thus, Gandhiji's first Satyagraha in the form of 
Civil Disobedience in Champaran and for that matter in India 
achieved victory. Though, the struggle for the establishment 
of justice, i.e., for the abolition of the Thinkathia system 
was yet not over, but even then the release of Gandhiji 
without punishment and the readiness of the Government 
19. Ibid., p. 345. 
20. Ibid. 
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officials to extend cooperation to Gandhiji proved the 
truthfulness and justness of the struggle. The poor masses of 
Champaran felt elevated and started to anticipate the redress 
of their grievances. They became united behind the 
non-violent leadership of Gandhiji. "The country thus had its 
first direct object-lesson in civil Disobedience. The affair 
was freely discussed both locally and in the press, and my 
21 inquiry got unexpected publicity". 
Now, Gandhiji, with the help of his co-workers 
started to register the statement of the peasants about their 
hardships, sufferings and exploitations at the hands of the 
European planters in a very large number. As the main object 
of Gandhiji was only to achieve the truth, he observed a very 
strict discipline in registering the statements of the 
peasants. In order to remove suspicion from the eyes of 
Government officials and European planters, Gandhiji allowed 
the C.I.D. officers to be present during the recording of the 
peasants' statements. Because, any secrecy was disallowed by 
Gandhiji in his theory of non-violence and Satyagraha. The 
presence of C.I.D. officers produced fearless and cordial 
atmosphere and preventeld the peasants from making any wrong 
and false statements. Gandhiji also approached the European 
planters with gentleness and tried to win them over by 
22 placing before them the grievances of the peasants. 
Gandhiji also tried very hard to keep the press reporters 
away from the Champaran struggle in order to save the 
struggle from being politicised. Because, in Gandhiji's 
opinion the politicisation of the Champaran issue might 
easily damage the cause for which Gandhiji was fighting for. 
For this reason Gandhiji also did not seek the help of the 
21. Ibid., p. 346. 
22. Ibid., pp. 348-49 
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Indian National Congress. Because at that time, Gandhiji did 
not want to antagonise the Government officials and the 
European planters by using the name of the Congress which was 
the bete noire of the Government and the European planters. 
Thus, Gandhiji, throughout the Champaran struggle, tried to 
keep the struggle within the non-political limit. Gandhiji 
points out, "the Champaran struggle was a proof of the fact 
that disinterested service of the people in any sphere 
23 
ultimately helps the country politically". In the meantime, 
on the instance of Gandhiji, the Government of Bihar became 
ready to appoint a Commission of Inquiry to investigate the 
peasants' grievances and establish justice. Though Gandhiji 
was made a member of the Committee he put forward, certain 
demands which were also readily accepted. The Inquiry 
Commission investigated the grievances very thoroughly and 
found the Tinkathia unlawful and recommended for its 
abolition. The Commission also directed the European planters 
to refund a portion of the exactions to the peasants as a 
compensation. Gandhiji writes, "The Committee found in favour 
of the ryots, and recommended that the planters should refund 
a portion of the exactions made by them which the committee 
had found to be unlawful, and that the Tinkathia system 
24 
should be abolished by law". Again Gandhiji points out, 
"The Tinkathia system which had been in existence for about a 
century was thus abolished, and with it the planters' raj 
came to an end. The ryots, who had all along remained 
crushed, now somewhat came to their own, and the 
supersitition that the stain of indigo could never be washed 
25 
out was exploded". 
In this way, Gandhiji for the 
23. Ibid., p. 346. 
24. Ibid., p. 354. 
25. Ibid. 
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first time on the soil of India fought non-violently for the 
establishment of justice and eradication of exploitations and 
became very successful. Among the peasants of Champaran 
Gandhiji became a symbol of truth, non-violence, love, 
sacrifice, justice and above all liberation and emancipation. 
In the words of Dr. Rajendra Prasad, the victory of Gandhiji 
26 
was "a moral vitory of the ryots". While securing justice 
for the peasants of Champaran, Gandhiji tried his best not to 
damage the European planters economically by demanding only 
25 percent refund of the exactions. Because the compromise in 
details was one of the main principles of the theory of 
non-violence and Satyagraha propounded by Gandhiji. Bipan 
Chandra writes, "Armed with evidene collected from 8,000 
peasants, he had little difficulty in convincing the 
commission that the Tinkathia system needed to be abolished 
and that the peasants should be compensated for the illegal 
enhancement of their dues. As a compromise with the planters, 
he agreed that they refund only twenty-five percent of the 
money they had taken illegally from the peasants. Answering 
critics who asked why he did not ask for a full refund, 
Gandhiji explained that even this refund had done enough 
damage to the planters' prestige and position. As was often 
the case, Gandhiji's assessment was correct and, within a 
27 decade, the planters left the district altogether". V.T. 
Patil also defends the compromise formula of Gandhiji when he 
writes, "Gandhi eventually succeeded in getting the Bihar 
Government to appoint a committee of enquiry. The committee 
recommended the abolition of tinkathia system and the 
reduction of enhanced rents which were major conessions in 
favour of the indigo plantation workers. It must be stated 
26. Rajindra Prasad, Mahatma Gandhi and Bihar, Bombay, 1949, 
p. 23. 
27. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 179. 
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that Gandhi accepted the compromise formula because he 
realised that the planters' prestige had suffered 
sufficiently and after all the farmers and the indigo 
28 
planters had to live and work together". 
Gandhiji not only resolved non-violently and 
peacefully the century-long old eonomic conflit between the 
poor peasants of Champaran and the European planters, but he 
also launched his plan of soial and educational reforms 
through constructive prograrniE which was another basic tenet of 
Satyagraha to reform the illiterate and ignorant people of 
Champaran. Therefore, Gandhiji with the help of his 
colleagues and co-workers like Brij Kishore, Rajendra Prasad, 
Mahadev Desai, Narhari Parikh, J.B. Kripalani and others 
opened several schools in the remotest villages of the 
Champaran district and started to give education to the 
people both men and women, in moral teachings. Sanitation 
cleanliness, Hindu Muslim unity, removal of untouchability, 
self reliance and self dependence,vocational training, manual 
labour, soial emencipation of women etc, other than truth, 
non-violence, non-stealing, non-possession and celibacy, 
self-suffering, tolerance, respect for all religions etc. 
Infact/ Gandhiji thought that ingorane was the root cause of 
exploitation and therefore, for the achievement of politial 
rights it was absolutely necessary to remove all types of 
ignorance. Moreover, removal of ignorance leads to awakening 
and creates moral force within a person to fight for 
injustices. Gandhiji observed, "we have to awaken the 
villagers themselves and make them capable of tackling their 
own problems and forging ahead through their own strength... 
The exploitation of the poor could only be exterminated by 
29 
removing the ignorance of the poor". Thus, the construtive 
programme of Gandhiji is a prelude to any politial struggle. 
28. V.T. Patil, Mahatma Gandhi and the Civil Disobediene Movement (1930-34), Renai'ssancfe Publishing House, Delhi, 
1988, p. 63. 
29. Wilfred Wellok, Gandhiji as a Soial Revolutionary, 
Tirpur, 1953, p. 49. 
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In this way through the non-violent struggle in 
Champaran and through the implementation of his constructive 
programme Gandhiji infused the spirit of nationalism among 
the poor masses of Champaran who accepted the non-violent 
leadership of Gandhiji whole heartedly. The work of Gandhiji 
in Champaran benefitted Gandhiji tremendously in establishing 
himself as a leader of the masses which was having a 
non-violent weapon in the form of Satyagraha to fight against 
all types of injustices. The people of Champaran in 
particular and the people of India as a whole were attracted 
to adopt and follow the weapon of non-violence even to fight 
for the achievement of national freedom from the British 
yoke. V.T. Patil has correctly evaluated the impact of 
Gandhiji's non-violent struggle in Champaran on both the 
people of Champaran and India as well as on the leadership of 
Gandhiji. He writes, "The Champaran episode clearly 
demonstrated how the inhabitants of a predominantly backward 
area could shake-off their former torpor and move out into 
new avenues of public action. At the same time, it enabled 
Gandhi to convert it into an opportunity for himself by 
making the Bihar province as his power base. His leadership 
style was distinctly evident, in the sense that he left the 
upper class western-educated politicians to themselves and 
went into the rural areas dressing as simply as rural folk 
and establishing an identity with them by communicating with 
them in their own idiom. Eventually Gandhi succeeded in 
mobilizing the masses for his cause because he had assests 
which other politicians did not have. It must be said from an 
object evaluation of facts that Champaran projected him as an 
30 individual with an all-India reputation". 
Thus, the test of application of Satyagraha in 
Champaran proved to be successful and strengthened Gandhiji's 
conviction in the application of Satyagraha at an all-India 
30. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement (1930-34), op.cit., pp. 37-38. 
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level to solve the political, social and economic problems of 
India or to establish real Swaraj or Home Rule of his 
conception in India. By Swaraj, Gandhiji meant not only 
political freedom from the British rule which was 
exploitative in nature, but also inner liberation from greed 
and immoral thoughts leading to the establishment of social, 
economic and political justice in the society and in the 
state. Through the Champaran struggle Gandhiji proved 
according to his theory of non-violence that it was possible 
to remove a corrupt and vicious system without hating and or 
inflicting injuries upon the persons who were running that 
system. Therefore, the success or victory of Gandhiji in the 
Champaran struggle created a tremendous confidence among the 
people to adopt and pursue the methods of non-violence 
preached and practised by Gandhiji for the attainment of 
national freedom. Though Gandhiji had tried his best to keep 
the Champaran struggle within the non-political limit, but in 
spite of this fact the non-violent struggle of Gandhiji 
against the European planters was taken by the people of 
India as a political struggle against the British colonialism 
and produced a renewed wave of national consiousness among 
the Indian masses. So far the people of Champaran district 
and other adjoining districts of Bihar were cut off from the 
Indian National Movement, but the Champaran struggle of 
Gandhiji brought the people of these regions into the active 
politics of the Indian national movement. This became 
foundation stone for the latter Indian struggle against the 
British colonialism. Dr. M.M. Verma rightly observes, 
"Through Champaran, Gandhi built up a lasting and deep 
relationship between the people of Bihar and himself. 
Gandhi found Bihar as one of his most important bases for 
political and social actions. This was the grea-t historical 
significance because Bihar was considered to be a backward 
province surprisingly, the people of this bakward area 
grasped Gandhiji's new style of public behaviour towards 
2t0 
alien government and foreign planters. Importantly the masses 
31 
responded affirmatively". Again Verma points out, "The 
government was forced to recognize Gandhi's large following 
in Bihar. After Champaran he began to get recognition in 
other parts of India — a reputation of extreme moral 
32 
rectitude". Jawaharlal Nehru accepted the non-violent and 
moral victory of Gandhiji in Champaran in very high esteem 
when he said, "His advantures and victory in Champaran... 
filled us with enthusiasm- We saw that he was prepared to 
33 
apply his methods in India and they promised success". 
Though the struggle of Champaran was local in nature but its 
impact was national as well as political boosting Gandhiji as 
a national leader. M.M. Verma writes, "Gandhi had emerged as 
a national leader. He was on his way to playing a memorable 
role in India's history that would be of world significance. 
Champaran is historically a watershed for that reason alone 
34 if not any other". Gandhiji himself has attached a great 
importance to his Champaran Satyagraha and termed it as a 
genesis of his further Satyagrahas lunched by him in 
different phases against the British colonialism. In an 
interview with his famous biographer Mr. Louis Fischer, 
Gandhiji pointed out, "I will tell you how it happened that I 
decided to urge the departure of the British. It was in 
35 1917".-^ 
However, even after winning the Champaran struggle, 
Gandhiji did not join the Indian National Congress and kept 
himself away from the national politics of the Congress, and 
went on proving the efficacy of his various methods of 
non-violence contained in his philosophy of Satyagraha. 
31. M.M. Verma, Gandhi's Technique of Mass Mobilization, R.K. 
Gupta & Co.,New Delhi, 1990, p. 171. 
32. Ibid. 
33. Quoted in Ibid. 
34. Ibid., p. 172. 
35. Louis Fischer, The Life of Mahatma Gandhi, Harper & 
Brothers Publishers, New York, p. 148. 
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Gandhiji very categorically delared, "I share the national 
spirit but I totally dissent from the methods whether of the 
extremists or of the moderates. For either party ultimately 
relies on violence". V.T. Patil has evaluated the impat of 
Gandhiji's not joining the Congress or any other party in the 
initial stages in these words, "the Champaran Movement was of 
great significance in the evolution of Gandhi's career. Prior 
to 1917 Gandhi's approach to the various problem of India was 
primarily theoretical, and it was only involvement of the 
Champaran agitation that made him come to grips with the 
socio-economic and political problems of the Indian people. 
Gandhi by campaigning such a worthy cause provided the sum 
and substance for the enrichment of his personality which had 
earlier to this been only as a contender in the sphere of 
Indian public life. Gandhi at this stage of his career was 
careful not to align himself with any politial group. As a 
shrewd tactician'he knew that if he supported or sided with any one 
political group he would be drawn into group politics and 
political alliances, which would have jeopardised his 
37 independent stance" . 
Hence, Gandhiji seized another two similar type of 
occasions - one in Ahmedabad and the other in Kheda district 
both in of Gujrat where he could apply his non-violent 
methods at local levels through his solitary leadership 
without the involvement of the Congress or any other 
political party. Though Gandhiji was still busy in the work 
of his constructive programme and community welfare in 
Champaran, but as soon as he received two simultaneous calls 
for resolving disputes, he left Champaran and moved first to 
Ahmedabad leaving behind his constructive works unfinished. 
36. The CWMG, Vol. 9, p. 509. 
37. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement (1930-34), op.cit., p. 37. 
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Gandhiji writes, "Whilst I was yet winding up my work on the 
committee, I received a letter from Sjts.Mohanlal Pandya and 
Shankarlal Parikh telling me of the failure of crops in the 
Kheda district, and asking me to guide the peasants, who were 
unable to pay the assessment. I had not the inclination, the 
ability or the courage to advise without an inquiry on the 
spot. 
"At the same time there comes a letter from Shrimati 
Anasuyabai about thecondition of labour in Ahmedabad. Wages 
were low, the labourers had long been agitating for an 
increment, and I had a desire to guide them if I could. But I 
had not the confidence to direct even this comparatively 
small affair from the long distance. So I seized the first 
opportunity to go to Ahmedabad. I had hoped that I should be 
able to finish both these matters • quickly and get back to 
Champaran to supervise the constructive work that had been 
38 inaugurated there". 
In Ahmedabad there was a dispute between a mill 
workers and their owner over the question of wages, bonus and 
better living conditions. The workers of this mill were 
claiming that they were underpaid and overworked. Therefore, 
they wanted more wages and better living conditions. 
Moreover, the mill workers were also agitated over the 
mill-owners' decision to stop the plague bonus which the 
workers were receiving since mid 1917 during the visitation 
of a virulent plague. But when the plague vanished, the 
mill-owner announced to withdraw the plague bonus even when 
the prices of essential commodities had tremendously risen 
up. This announcement of the mill-owners infuriated the 
mill-workers. After arrival in Ahmedabad, Gandhiji started to 
investigate the grievances of the workers and found the 
38. M.K. Gandhi, An Autobiography, op.cit., p. 355. 
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workers' case was strong. Though one of the owners of the 
mill Mr. Ambalal Sarabhai was a close friend of Gandhiji, he 
urged the mill owners to refer the dispute to an arbitration. 
But the request of Gandhiji was adamantly turned down by the 
mill-owners. As the principles of arbitration and compromise 
are the basic tenets of Gandhijis theory of non-violence at 
the initial stage before launching the Satyagraha, Gandhiji 
had made the request for the same to the mi 11-owners so that 
a peaeful settlement could be reached. But the mill-owners 
repeatedly turned down the request of Gandhiji. They 
categorically delared, "Our relations with the labourers are 
those of parents and children.... How can we brook the 
interference of a third party? where is the room for 
39 
arbitration". 
Finding himself unable to soften the adamant stand of 
the mill-owners, Gandhiji advised the mill-workers to go on 
strike by taking a pledge "not to resume work until either 
their terms were accepted or the mill-owners agreed to refer 
40 the dispute to arbitration". In the face of continuous 
opposition from the opponent to the principles of 
arbitration, the call given by Gandhiji for a general strike 
to the mill-workers was considered by Gandhiji an unavoidable 
step in the method of non-violent struggle or Satyagraha. The 
workers' strike was considered to be a sort of 
non-cooperation to secure the just demands. However, Gandhiji 
pronounced certain conditions as the sine qua non of a 
successful strike. These conditions demand from the workers 
to be non-violant and to observe certain moral discipline 
during the course of the strike. These moral conditions are 
the barometer to measure the commitment of the strikers in 
industries to the principle of non-violence. Gandhiji advised 
39. Ibid,, p. 357. 
40. Ibid., p. 356. 
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the strikers of the factory : 
1. never to resort to violence. 
2. never to molest blacklegs. 
3. never to depend upon alms. 
4. to remain firm, no matter how long the strike continued, 
and earn bread, during the strike, by any other honest 
labour. 
These moral conditions to be strictly followed by the 
strikers had been tailored by Gandhiji to maintain peace, 
tranquillity and self-respect. Gandhiji did not preach 
violence or class-war between the workers and the owners of 
the factory and thus he was totally opposed to the communist 
type of struggle. Gandhiji repeatedly advised the strikers of 
the mill not to damage either the life or the property of the 
mill-owners. Rather, the strikers were advised by Gandhiji to 
change the heart of the mill-owners through self-imposed 
sufferings so that the mill-owners sooner or latter could be 
brought to the side of justice. Because such non-violent and 
positive attitudes of the strikers who were pursuing the 
method of Satyagraha were bound to create positive attitudes 
in the hearts and minds of the opponent. Gandhiji believed 
that self-suffering and love for opponent's life and property 
were bound to melt the heart and open the eyes of the 
opponent. To avoid any type of moral lapses emanating from 
economic hardships during the strike, Gandhiji advised the 
strikers not to accept alms. Rather, the strikers should earn 
their livelihood from only by doing any honest labour. The 
workers pledged to observe all the above moral and 
non-violent conditions and principles during their strike. 
However, the mill-owners continued to adhere to their 
earlier stand and thus the strike of the workers prolonged. 
Gandhiji tried his best to coax the mill-owners but of no 
41. Ibid. 
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avail. Consequently, the strike lingered on and a moment came 
when the nerves of the strikers began to break. Finally 
Gandhiji came to know that the strikers had begun to totter. 
In such embrassing situation Gandhiji invented another 
non-violent principle of fasting to save the strike of the 
workers from being futile and violent. Gandhiji declared to 
go on fast. Gandhiji writes, "Unless the strikers rally, I 
declared to the meeting, 'and continue the strike till a 
settlement is reached, or till they leave the mills 
42 ... 
altogether I will not touch any food". And Gandhiji went on 
fast - a type of self-imposed suffering to change the hearts 
of those strikers who had deserted. Being a leader, a true 
Satyagrahi Gandhiji owned the responsibility of the desertion 
of the strikers on his shoulder and resorted to fast to 
purify the perverted soul of the tottering strikers. Gandhiji 
also made it clear that his fast was not to be taken as a 
pressure to force the mill-owners to come to arbitration. 
Gandhiji writes, "My fast was undertaken not on account of 
lapse of the mill-owners, but on account of that of the 
labourers in which, as their representative, I felt I had a 
share with the mill-owners, I could only plead; to fast 
against them would amount to coercion. Yet in spite of my 
knowledge that my fast was bound to put pressure upon them, 
as in fact it did, I felt I could not help it. The duty to 
43 
undertak it seemed to me to be clear". 
Infact Gandhiji, by resorting to the technique of 
fasting imparted an spiritual colovir to the cause of the mill-
strikers. The selfless fasting of Gandhiji which was one of 
the highest types of self-suffering elevated the strikers to a 
moral height and brought them back to their initial pledge.. 
It also created an atmosphere of good-will and melted the 
42. Ibid., p. 359. 
43. Ibid., p. 360. 
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adamant nature of the mill-owners who agreed to submit the 
whole issue to a tribunal. In this way, the strike came to an 
end after twenty-one days and the tribunal later awarded the 
thirty five percent increase in the emoluments of the workers 
according to the demand of Gandhiji. Gandhiji discloses, "The 
net result of it was that an atmosphere of good-will was 
created all around. The hearts of the mill-owners were 
touched and they set about discovering some means for a 
settlement. Anasuyabehn's house became the venue of their 
discussions. Sjt. Anandshanker Dhruva intervened and was in 
the end appointed arbitrator, and the strike was called off 
after I had fasted only for three days. The mill-owners 
commemorated the event by distributing sweets among the 
labours and thus settlement was reached after twenty one days 
44 
strike".** 
Though, the Ahmedabad Labour Satyagrah was neither 
anti-colonial struggle nor it was against any Europeans, yet 
it once against proved the viability of Gandhiji's 
non-violent leadership. The Ahmedabad Labour Satyagraha made 
Gandhiji popular among the industrial workers and, therefore, 
the area of the influence of Gandhiji's leadership in the 
Indian National Movement was broadened. By evolving the 
political technique of fasting, Gandhiji forged another most 
important efficacious tools of peaceful and non-violent 
change. V.T. Patil has very correctly evaluated the impact of 
Ahmedabad Satyagraha on the development and rise of 
Gandhiji's leadership in the Indian National Movement. Patil 
writes, "The Ahmedabad Satyagraha was yet another milestone 
in the development of Gandhiji's personality and leadership 
style. This was the first occasion when he directly 
participated in an industrial dispute in terms of political 
technique of fasting which Gandhiji employed in Ahmedabad, it 
constituted the forerunner of his fasts in later years at 
44. Ibid., pp. 360-61 
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the all India level. Gandhiji was groping to develop a 
full-fledged theory of Satyagraha as a powerful weapon to 
resolve conflict. In such a theory of conflict, Gandhiji gave 
a prominent place to fasting as an index of self purification 
and suffering which were expected to transform and eventually 
45 
win over the opponent". 
After having achieved a peaceful and respectable 
settlement in Ahmedabad mill-workers' struggle with 
non-violent methods, Gandhiji moved to Kheda to investigate 
and fight for the grievances of the peasants of the Kheda 
district. In the Kheda district, there was widespread failure 
of crops owing to a famine-like condition and therefore the 
peasants were demanding the suspension of revenue assessment 
for the year. Because the crops, according to the peasants' 
contention in majority of cases were under four annas and 
under the Land Revenue Rules, if the crops were four annas or 
below, the cultivators were entitled for full suspension of 
the revenue assessment for the year. Gandhiji with the help 
of the servants of India society, the Gujrat sabha, of which 
Gandhiji was the president and Vithalbhai Patel made a 
through enquiry and confirmed the validity of the peasants' 
case. In the name of Gujrat sabha, Gandhiji sent appeals, 
petitions and telegrams to the Government, asking for the 
redress of the peasants' grievances. But when the Government 
turned them down, Gandhiji "advised the Patidars to resort to 
46 Satyagraha". Thus Gandhi3i declared his Kheda Satyagrah 
movement against economic injustices of the Government done 
to the poorest peasants of the Kheda district. Gandhiji took 
a pledge from the peasants not to pay to the Government the 
full or the remaining revenues for the year even if the 
Government would unleash severest types of repression."Hie plecSge signed by 
45. V.T. Patil, Mahatroa Gandhi and the Civil Disobedience 
Movement, op.cit., p. 41. 
46. M.K. Gandhi, An Autobiography, op.cit., p. 363. 
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the Satyagrahis under the leadership of Gandhiji declared, 
"Knowing that the crops of our villages are less than four 
annas we requested the Government to suspend the collection 
of revenue assessment till the ensuing year, but the 
Government had not acceded to our prayer. Therefore, we, the 
undersigned, hereby solemnly declare that we shall not, of 
our own accord, pay to the Government the full or the 
remaining revenue for the year. We shall let the Government 
take whatever legal steps it may think fit and gladly suffer 
the consequences of our non-payment. We shall rather let our 
lands be forfeited than that by voluntary payment we should 
allow our case to be considered false or should compromise 
our self-respect. Should the Government , however, agree to 
suspend collection of the second instalment of the assessment 
throughout the district, such amongst us as are in a position 
to pay will pay up the whole or the balance of the revenue 
that may be due. The reason why those who are able to pay 
still withhold payment is that, if they pay up, the poorer 
ryots may in a panic sell their catties to incur debts to pay 
their dues, and thereby bring suffering upon themselves. In 
these circumstanes we feel that, for the sake of the poor, it 
is a duty even of those who can offered to pay to withhold 
47 payment of their assessment". 
However, as in Champaran and Ahmedabad, so in Kheda, 
Gandhiji taught the peasants and the Satyagrahis strictly to 
follow certain principles of non-violence during the course 
of the struggle. From his Satyagraha camp at Nadiad*Gandhiji 
issued fifteen instructions to the Satyagrahi volunteers 
which imposed moral and ethical duties on them. These 
instructions are fundamental for the success of any 
Satyagraha movement, Gandhiji claims. These non-violent 
instructions are as follows : 
47. Ibid. 
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1. The volunteers must remember that, as this is a 
Satyagraha campaign, they must abide by truth under all 
circumstances. 
2. In Satyagraha there can be no room for rancour, which 
means that a Satyagrahi should utter no harsh words 
about any one,... 
3. Rudeness has not place in Satyagraha. Perfect courtesy 
must be shown even to these who may look upon us as 
their enemies... 
4. The volunteers must rember that this is a holy war... so 
all the rules which are essential for living a religious 
life must be observed here too. 
5. We are opposing the intoxication of power, that is the 
blind application of law, and not authority as such... 
6. We are to apply here the some principle that we follow 
in a domestic quarrel. We should think of the Government 
and the people as constituting a large family and act 
accordingly. 
7. We are not to boyott or treat with scorn those who held 
different views from ours. It must be our resolve to win 
them over by courteous behaviour. 
8. We must not try to be clever. We must always be frank 
and straight forward. 
9. When they stay in villages, the volunteers should demand 
the fewest services from the village-folk. When it is 
possible to reach a plae on foot, they should avoid 
using a vehicle. We must insist on being served the 
simplest food... 
10. In their spare time, they should try to make good the 
deficiencies, in education etc., of the villagers. 
11. They should create opportunities to teach the village 
children. 
12. They should inculcate the rules of good health in the 
villagers. 
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13. They should put a stop to quarrelling among villagers. 
14. They should read out to the people, when the latter are 
free, books which promote Satyagraha. 
15. At no time and under no cirumstances in the use of arms 
permitted in Satyagraha. It should never be forgotten 
that in this struggle the highest type of non-violence is 
to be maintained. Satyagraha means fighting oppression 
through voluntary suffering. There can be no question 
here making any one else suffer... 
In fact, through these moral instructions Gandhiji 
wanted to arouse and strengthen the spirit of love, truth, 
non-violence, self-sacrifice and self-suffering among the 
followers of the Satyagraha in order to win over and change 
the hard attitude of the Government. Because/ Gandhiji 
strongly believed that the hardest fiber must melt in the 
fire of love. If it does not melt it is because the fire is 
49 
not strong enough. Gandhiji wanted to inculcate and develop 
the soul-force, and the truth-force or the moral-force within 
the Satyagrahis in order to check the evil influence of 
brute-force brought into play by the adversaries or the 
enemies or the opponents. These instructions were also bound 
to arouse and enhance the spirit of self-respet among the 
followers of the Satyagraha who had been told by Gandhi ji to 
die but never to submit to the unjust laws or the inustice 
and oppression. 
The effect of all the above instrutions cast a good 
effet on the Satyagraha volunteers during the Kheda 
Satyagraha as no violence was reported from any corner. 
Moreover, the poor peasants of Kheda district became fearless 
of the Government's oppression by defying and disobeying 
civilly the unjust laws of the Government. Gandhiji himself 
48. The CWMG, Vol. 14, pp. 350-51. 
49. M.K. Gandhi, Young India, 9.3.1920. 
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admits, "The Kheda Satyagraha marks the beginning of an 
awakening among the peasants of Gujarat, the beginning of 
their true political education". The result was that the 
Government declared that "if well-to-do Patidars paid up, the 
51 poorer once would be granted suspension". This order of the 
Government was not published, rather it was served secretly 
in order to save the Government from any embarassment. As by 
this time the movement was becoming weak due to its 
prolongation, Gandhiji was in search of some graceful way of 
terminating the movement. Therefore, Gandhiji accepted the 
offer of the Government and terminated the movement, though 
he was not very happy with the outcome. Because, in the 
opinion of Gandhiji the order was not a settlement involving 
both the sides - the Government as well as the peasants. 
Rather it was one sided settlement without considering the 
peasants a party to it. The peasants were not given a chance 
to prove that who were poorer among them. Moreover, the poorer 
would have been granted full suspension of the revenue 
without any condition. Therefore, Gandhiji was not very happy 
and pointed out, "Although, therefore, the teinnination was 
celebrated as a triumph of Satyagraha, I could not enthuse 
over it, as it lacked the essentials of a complete 
triumph". 
However, Gandhiji was satisfied with the indirect 
results which the Kheda Satyagraha had produced. Gandhiji 
explains, "Dr. Besant's brilliant Home Rule agitation had 
certainly touched the peasants, but it was the Kheda campaign 
that compelled the educated public workers to establish 
contact with the actual life of the peasants. They learnt to 
identify themselves with the latter. They found their proper 
sphere of work, their capacity for sacrifice increased. That 




Vallabhahai found himself during this campaign was by itself 
no small achievement. We could realize its measure during the 
flood relief operation last year and the Bardoli Satyagraha 
this year. Public life in Gujarat became instinct with a new 
energy and a new vigour. The Patidar peasant came to an 
unforgettable consciousness of this strength. The lesson was 
indelibly imprinted on the public mind that the salvation of 
the people depends upon themselves, upon their capacity for 
suffering and sacrifice. Through the Kheda campaign 
Satyagraha took firm root in the soil of Gujarat. 
"...., and they had found the true and infallible 
method for a redress of their grievances. This knowledge was 
53 
enough justification for their jubilation". Thus, Gandhiji 
exorted the poor peasants of Champaran and Kheda to stand 
unitedly against the unjust laws of the state, and the 
workers of Ahmedabad against their mill-owners, injustices. 
He aroused in the poor people the strength to disobey the 
unjust laws when they were opposed to conscience and 
tyrannical in nature in a peaceful and non-violent manner. He 
made the common masses realize that the people were the real 
masters and the officials were their servants and taught the 
people to correct their servants whenever they committed 
injustices. In correcting the erring officials there was no 
need to fear, Gandhiji reminded the people. Thus, Gandhiji 
injected the element of fearlessness and a love for justice 
and moral duties into the nerves of the Indian people 
according to his philosophy of the theory of non-violence and 
Satyagraha. This was the most important contribution of 
Gandhi ji that he successfully removed the terror, which the 
Britishers had created in the hearts of the Indian people and 
thereby united them to fight unitedly for bringing the real 
Swaraj to India - both outward as well as inward freedom from 
53. Ibid., pp. 366-67. 
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evils and injustices. Once Gandhi ji revealed, "It is mere 
trifle that we have won on the issue of land revenue but,... 
the more important gains are fearlessness and the feeling 
that we are the equals of even the highest officers - in no 
way inferior to them. I hope this struggle will have made you 
permanently conscious of your strength to employ Satyagraha 
at any time. Once the flame is kindled, it cannot be 
54 
extinguished but burns ever more brightly". Nehru wrote, 
"And then Gandhi came. He was like a powerful current of 
fresh air that made us stretch ourselves and take deep 
breaths; like a beam of light that pierced the darkness that 
upset many things, but most of all the working of people's 
minds. He did not descend from the top; he seemed to emerge 
from the millions of India, speaking their language and 
incessantly drawing attention to them and their appalling 
condition. Get off the backs of these peasants and workers, 
he told us, all you who live by their exploitation; get rid 
of the system that produces this poverty and misery. 
Political freedom took new shape then and acquired a new 
content... The essence of his teaching was fearlessness and 
truth, and action allied to these, always keeping the welfare 
55 
of the masses in view". 
What did Gandhiji get in return? He received 
popularity among the common masses - peeisants and industrial 
workers. The people of Bihar, Gujarat and other parts of 
India accepted Gandhiji as a fighter and crusader against 
injustices and exploitations, as a Messiah of the poor and 
down-trodden people for whose just and rightful demand and 
cause Gandhiji was always ready to sacrify his everything 
even his reputation and life. Thus, Gandhiji, as a 
bye-product of his non-violent struggle to establish justice 
for the peasants in Champaran and Kheda and for workers in 
54. The CWMG, Vol. 14, pp. 461-62. 
55. J. Nehru, The Discovery of India, Bombay, 1961, p. 368. 
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Ahmedabad, created a power base and support structure for his 
Satyagraha. The non-violent methods of Satyagraha like 
pledge, prayer, appeals, petitions, non-violent 
non-cooperation, non-violent civil Disobedience, fast, for 
graceful compromise and peaceful settlement of disputes with 
positive results created confidence among the people to 
follow the leadership of Gandhiji. Slowly and gradually, 
Gandhiji became successful in mobilizing the new forces 
behind his methods of non-violence and seemed to be 
successful in filling up the vacuum in the Indian National 
Movement created by the failures of both the Moderates and 
the Extremists to provide a dynamic leadership to the people 
committed to their real problems and welfare. Hence, the 
people extended to Gandhiji his right place by accepting him 
as the champion of the causes of the poor, helpless and 
oppressed people of India. Bipan Chandra writes, "Champaran, 
Ahmedabad and Kheda served as demonstrations of Gandhiji's 
style and method of politics to the country at large. They 
also helped him find his feet among the people of India and 
study their problems at close quarters. He came to possess, 
as a result of these struggles, a surer understanding of the 
strengths and weaknesses of the masses, as well as of the 
viability of his own political style. He also earned the 
respect and commitment of many political workers, especially 
the younger ones, who were impressed by his identification 
with the problems of ordinary Indians, and his willingness to 
take up their cause". V.T. Patil evaluates the achievement 
of Gandhiji in his non-violent struggles in Champaran, 
Ahmedabad and Kheda. Patil writes, "A study of the Satyagraha 
in Champaran, Khaira and Ahmedabad clearly established the 
point that Gandhi carved out for himself a more prominent 
position than other established political leaders. Through 
56. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 181. 
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his activities Gandhi was able to reach the interior areas by 
forging a technique of action suitable to the needs of those 
areas. Gandhi's tactical skills were such that he could 
command the support and loyalty of large amorphous groups of 
various reasons and in varied ways...Gandhi as a shrewd leader 
knew that the foundation of his leadership could be laid by 
mobilizing the masses of the rural areas. From local action 
he built up loal power and authority and through wide-ranging 
public activity he was hoping to build a network of power and 
authority on a continental scale. In any case by 1918 Gandhi 
was prepared to take up institutional politics since he had 
built up his image as a powerful and original leader of 
„ 57 
men" . 
It seems clear that Gandhiji was extremely conscious 
of his new type of non-violent leadership with which he had 
wanted to acquaint India and, therefore, he was determined to 
safeguard his theory of non-violence against any dilution. 
For this reason he was having faith neither in the style and 
method of politics of the Moderates nor of the Extremists. In 
early 1915 when Gandhiji was approached by Annie Besant to 
join hands with her in launching and carrying on the Home 
Rule Movement, he had turned down the request of Besant. In 
fact at that time Gandhiji was having confidence and faith in 
the British sense of justice and according to one of the 
principles of Satyagraha, he did not like to harass or 
embarrass the Britishers at a time when they were involved in 
the First World War against Germany. In a reply to Annie 
Besant, Gandhiji asserted his stand by saying, "You are 
distrustful of the British. I am not, and I will not help in 
58 
any agitation against them during the war". It was acording 
57. V.T. Patil, Mahatma Gandhi and the Civil Disobediene 
Movement, op.cit., p. 41. 
58. Quoted by K. Gopalaswami, Gandhi and Bombay, Bharatiya 
Vidya Bhavan, Bombay, p. 33. 
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to one of the cardinal principles of Gandhiji's theory of 
non-violence not to take advantage of the predicament or the 
weaknesses of the opponent. Rather, Gandhiji was in favour of 
extending the helping hands to the opponent whenever the 
opponent was found in a critical predicament. According to 
Gandhiji/'Such help to the opponent in a critical situation 
opens up the eyes of the opponent's understanding and the 
opponent becomes ready to do justice to the Satyagrahi. 
Earlier in South Africa* Gandhiji had showed the truthfulness 
59 
and effectiveness of such a philosophical principle. But 
Besant and Tilak were not ready to accept this truth and 
rejeted Gandhiji's theory of non-violene and opposed his 
advice and efforts for making recruitments for Great Britain 
against Germany during the First world war. But Gandhiji' 
unmindful of any criticism went on zealously supporting 
the British in their war against Germany by making 
recruitment of Indians, though the people did not respond 
very positively to this call of Gandhiji. Gandhiji also 
differed from the Extremists on the question of Montford 
Reforms. Gandhiji was in favour of accepting the Reforms at 
the moment with modifications to be achieved later on on the 
basis of the Congress League Scheme. In a letter written to 
Tilak, Gandhiji makes his stand clear by pointing out, "I do 
not propose to attend the Congress or the rioderates' 
Conference either. I see that my views are different from 
those of either. I have already told you about them. My view 
is that if all of us take up the work of recruitment for the 
war and enlist hundred of thousands of recruits we can render 
a very great service to India. T know that Mrs. Besant and 
you do not share this view. The Moderates also will not take 
up the work earnestly. This is one thing. My other point is 
that we accept the substance of the Montagu - Chelmsford 
59. M.K. Gandhi, Satyagraha in South Africa, Navjivan 
Publishing House, Ahmedabad, pp. 44b-b5. 
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Scheme, explain clearly the improvement that we wish to be 
made in it and fight till death to have these improvements 
accepted. That the Moderates will not accept this is clear 
enough. Even if Mrs. Besant and you accept it, you will 
certainly not fight in the way I wish to fight. Mrs. Besant 
has declared that she is not a Satyagrahi. You recognise 
Satyagraha as (only) a weapon of the weak. I donot wish to 
get caught in this false position. And I do not wish to carry 
on an agitation in the Congress in opposition to you both. I 
have unshakeable faith in my own formula. And it is my 
conviction that if my tapasya is complete, both Mrs. Besant 
and you will accept my formula. I can be patient". 
In fact, Gandhiji tought, according to his theory of 
non-violence, that India's help to great Britain in the 
critical situation during the war would win over the heartks 
of the British who after the termination of the war would 
accelerate the process of granting the Home Rule to India. 
Moreover, Gandhiji also anticipated the attainment of Home 
Rule only in the British Empire. He thought that if Great 
Britain were defeated in the war by the fascist forces then 
the dream of Home Rule for India would be distroyed. 
Therefore, according to Gandhiji it was an essential duty of 
India to safe the British Empire. Hence, Gandhiji exorted the 
Indians to help the British during the war. At a place 
Gandhiji writes, "I recognize that in the hour of its danger 
we must give, as we have decided to give, ungrudging and 
unequivocal support to the Empire of which we aspire in the 
near future to be partners in the same sense as the Dominions 
overseas. But it is the simple truth that our response is due 
to the expectation that kour goal will be reached all the more 
60. Quoted by K. Gopalaswami, Gandhi and Bombay, op.cit., 
p. 37. 
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speedily". Again Gandhiji writes, "It follows then that we 
can but accelerate our journey to the goal by silently and 
simply devoting ourselves heart and soul to the work of 
delivering the Empire from the threatening danger. It will be 
national suicide not to recognize this elementary truth. We 
must perceive that, if we serve to save the Empire, we have 
62 in that very act secured Home Rule". 
During the course of thfe first world war, in order to 
enlist the support of the Indians, the British Government had 
promised to concede to India representative institutions 
leading to the establishment of self-government slowly and 
gradually. This promise was ventilated through the provisions 
of the Montford Reforms. But, as soon as the first world war 
was terminated, the above policy of the British Government 
changed altogether. Instead of rewarding India for her help 
during the war time, the British Government came forward with 
the Rowlatt Bills which, " were the product of British 
imperial policy of repression that was evolved during the 
course of the First World War. The bills provided for 
stringent measures for seditious crimes, trial in camera and 
without juries, security from suspects, restriction of places 
of residence, imprisonment and non-penal custody, etc. All 
shades of political opinion in India looked upon the Rowlatt 
Bills as very draconian and a mortal blow to their type of 
politics. They had dire misgivings because the government 
g o 
sought to retain autocratic powers". Bimal Prasad writes, 
"While the new bill embodying the recommendations of the 
Montagu Chemlmsford Report was still to take shape, the 
Government of India introduced two bills in the Indian 
Legislative Council, embodying the recommendations of the 
61. M.K. Gandhi, An Autobiography, op.cit., p. 373. 
62. Ibid. 
63 . V.T. P a t i l , Mahatma Gandhi and the Civ i l Disobedience 
Movement, o p . c i t . , p . 42 . 
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Sedition Committee which had been appointed in 1918 under the 
chairmanship of Sir Sydney Rowlatt to enquire in to the growth 
of the revolutionary movement in various parts of the country 
and suggest measures to suppress it. The purpose of these 
bills was to empower the Government to deal effectively with 
political ativities aimed against it and to short-circuit the 
usual procedures. This at once set political India on fire. 
All sections of political opinion condemned the proposed 
measures. Even those who did not question the vesting of 
special power in the executive in order to deal with 
political agitation, questioned it timing . There was 
universal feeling that while India was looking forward to a 
new and big chapter of constitutional advance on the road to 
self-government, all it got was a new series of repressive 
measures. This was considered a unique reward for all the 
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services rendered to Britain during the war". 
In this way, once again the British animosity against 
the Indians surfaced through the Rowalatt Bills which created 
a fresh wave of resentment and indignation among the 
nationalist leaders who were anticipating a sympathetic 
treatment of their demands for Home Rule from the British. 
Gandhiji himself was extremely shocked and pained to know 
about the provisions of the Rowlatt Bills which were 
viciously designed to severely curtail the civil liberties of 
the Indians in the name of curbing terrorist violence. 
Gandhiji declared that the reforms and repression could not 
go side by side. He pointed out, "If the Rowlatt Bills were 
passed into law, the Reforms, whatever their value, would be 
absolutely worthless. It was absurd to find on one side the 
enlargement of the powers of the public and, on the other, to 
put unbearable restraints on their powers". Again in a 
64. Bimal Prasad, Gandhi Nehru & JP (Studies in Leadership), 
Chanakya Publications, Delhi, p. 6. 
65. The Bombay Chronicle, 04.02.1919. 
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letter to Srinivasa Sastri, Gandhiji squarely condemned and 
highlighted the causes and consequences of the Rowlatt Bills. 
Gandhi ji wrote, "To me, the Bills, are the aggravated 
symptoms of the deep seated disease. They are a striking 
demonstration of the determination of the civil service to 
retain its grip of our necks."niere is not the slightest desire 
to give up an iota of its unlimited powers and if the civil 
service is to "tighten its iron rule over us and if the 
British commerce is to enjoy its present unholly and 
privileged position, I feel that the Reforms will not be 
worth having. I consider the Bills to be an open challenge to 
us. When petitions and resolutions of gigantic mass meetings 
fail, there are but two courses open - the ordinary rough and 
ready course is an armed rebellion, and the second is civil 
disobedience to all the laws of the land or to a selection of 
them. When the Bills are clearly an evidence of a determined 
policy of repression, civil disobedience seems to be a duty 
imposed upon every lover of personal and public liberty. For 
myself if the Bills were to be proceeded with, I feel I can 
no longer render peaceful obedience to the laws of a power 
that is capable of such a piece of devilish legislation as 
these two Bills". 
Therefore, Gandhiji wrote private and public letters 
to the Viceroy of his intention to launch Satyagraha movement 
against the Rowlatt legislations if the Government did not 
respond positively. And when the Government failed to respond 
positively, Gandhiji was left with no option other than 
the Satyagraha. At the instance of Gandhi ji/ a separate body 
known as the Satyagraha Sabha was established of which 
Gandhiji was made president to guide and supervise the 
Satygraha movement. The Satyagraha Sabha proclaimed a 
manifesto binding its members to Satyagraha pledge which had 
66. The CWMG, Vol. 15, pp. 87-88. 
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sought every Satyagrahi to disobey the Rowlatt Bills in case 
of their becoming laws in a civil and non-violent manner. The 
pledge ran as follows, "Being conscientiously of the opinion 
that the Rowlatt Bills are unjust, subversive of the 
principle of liberty and justice, and destructive of the 
elementary rights of individuals on which the safety of the 
community as a whole and the State itself is based, we 
solemnly affirm that, in the event of these Bils becoming law 
and until they are withdrawn" we shall refuse civilly to obey 
these laws and such other laws as a committee to be hereafter 
appointed may think fit and we further affirm that in this 
struggle we will faithfully follow truth and refrain from 
67 
violence to life, person or property". "Gandhi wrote to 
the press on 28 February 1919 regarding his decision to 
launch Satyagraha against the Bill. Gandhi addressed several 
meetings at Allahabad (11 March 1919), Bombay (14 March), 
Madras (18 and 20 March), Tanjore (24 March),Trichinapoly (25 
March), Tutiorin (28 March) and Nagapatnam (29 March). He 
published his message for Satyagraha Day at Madras on 23 
March. He also published his several articles informing the 
people about the grave injusticeand insult that was done to 
the nation". 
However, in spite of all requests and appeals made by 
Gandhiji, the Government passed the Rowlatt Bills into Ats 
after which Gandhiji heralded his Satyagraha movement in the 
forms of peaceful and non-violent hartal, fasting and prayer 
to be observed all-over India and limited civil disobedience. 
However, Gandhiji repeatedly pointed out to the people the 
essence of non-violent methods of Satyagraha and their 
effectiveness. He cautioned the people to remain non-violent 
and peaceful during the entire course of the Rowlatt 
Satyagraha in order to prove the justness of their demands. 
67. Ibid., pp. 101-02. 
68. M.M. Verma, Gandhi's Technique of Mass Mobilization, 
op.cit., p. 174. 
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In one of his speeches against the Rowlatt Bills, Gandhiji 
explained, "A Satyagrahi was ever ready to endure suffering 
and ever lays down his life to demonstrate to the world the 
integrity of his purpose and the justice of his demands. His 
weapon was faith in God and he lived and worked in faith. In 
his faith there was no room for killing or violence and none 
for untruth. It was the only weapon with which India could be 
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rid of the Bills". Gandhiji spread his message of 
Satyagraha and its principles to be observed by the people 
through speeches,the press handbills, leaflets and posters. 
Having full consultations and deliberations with his 
co-workers like Shankarlal Banker, Vallabhbhai Patel, Anasuya 
Sarabhai, Jamnads Dwarkadas, C. Rajagopalachari, Chandulal 
Desai, Mahadev Desai, B.G. Harniman, Sarojini Naidu, Umar 
Sobani, Hakim Ajmal Khan, and others,Gandhiji finalised the 
modus operandi of Satyagraha and fixed the date for the 
hartal (strike) on 30th March 1919 which was subsequently 
changed to 6th April 1919.^ 
However, Delhi observed the hartal on 30th March 
while Gandhiji was still busy in preparing the people for the 
hartal. In fact Delhi was already intimated of the first date 
and the information about the changed date was delayed in 
71 
reaching Delhi. Delhi witnessed a complete success of 
strike uniting Hindus and Muslims in true spirit of 
nationalism, under the leadership of Swami Shraddhanandji 
and Hakim Ajmal Khan. But near the Delhi railway station, the 
police fired upon the peaceful procession to check the 
procession from proceeding onward causing a number of 
casualties. Gandhiji writes, "Delhi had never witnessed a 
hartal like that before. Hindus and Muslims seemed united 
like one man. Swami Shraddhanandji was invited to deliver a 
69. The Amrit Bazar Patrika, 13.03.1919. 
70. M.K. Gandhi, An Autobiography, op.cit., p. 383. 
71. Ibid. 
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speech in the Jumma Masjid, which he did. All this was more 
than the authorities could bear. The police checked the 
hartal procession as it was proceeding towards the railway 
station, and opened fire, causing a number of casualties, and 
the reign of repression commenced in Delhi.Shraddhanandji 
urgently summoned me to Delhi. 1 wired back, saying I would 
start for Delhi immediatey after the 6th of April 
72 
celebrations were over in Bombay". However, on 6th April 
1919, the nation observed in all solemnity the programme of 
hartal accompanied by fasting and prayer outlined by 
Gandhi ji. "The whole of India from one end to the other, 
73 towns as well as villages, observed a complete hartal". At 
that very day Gandhi ji was in Bombay supervising the hartal 
as a mark of humiliation and mourning. About one and half 
lakh people consisting of Muslims, Hindus, Parsis etc., 
74 participated in the hartal procession , and at the instance 
of Gandhiji limited civil disobedience was offered by 
printing and selling some proscribed books of Gandhiji. 
"Bombay presented the sight of a city in mourning on the 
occasion of the day of national humiliation, prayers and 
sorrow at the passing of the Rowlatt Bills, and observed 
75 twenty-four hours' fast". Gandhiji reveals, "Needless to 
say the hartal in Bombay was a complete success. Full 
preparation had been made for starting civil disobedience. It 
was decided that civil disobedience might be offered in 
respect of such laws only as easily lent themselves to being 
disobeyed by the masses Two of my books, viz.. Hind 
Swaraj and Sarvodaya (Gujarati adaptation of Ruskin's Unto 
This Last) which had been already proscribed, came in handy 
72. Ibid., pp. 383-84. 
73. Ibid., 1845, p. 563. 
74. K. Gopalaswami, Gandhi and Bombay, op.cit., p. 73. 
75. Ibid. 
264 
for this purpose. To print and sell them openly seemed to be 
the easiest way of offering civil disobedience. A sufficient 
number of copies of the books was therefore printed, and it 
was arranged to sell them at the end of the monster meeting 
that was to be held that evening after the breaking of the 
fast. 
"On the evening of the 6 th an army of volunteers 
issued forth accordingly with this prohibited literature to 
sell it among the people. Both shrimati Sarojini Devi and I 
went out in cars. All the copies were soon sold out. The 
proceeds of the sale were to be utilized for furthering the 
76 
civil disobedience campaign". Besides two more proscribed 
books were selected for printing and selling. They were 
Gandhiji's the story of a Satyagrahi (being a praphrase of 
the Defence and Death of Socrates by Plato) and the Life and 
77 Address of Mustafa Kamal Pasha. In order to commit civil 
disobedience and teach the people the true nature and meaning 
of Satyagraha, Gandhiji also started an unregistered 
news-sheet called satyagrahi on 7th April 1919 to be 
78 published every Monday. The people including Gandhiji were 
anticipating arrests and imprisonment for selling and 
purchasing the proscribed books witho\it any fear for jail 
going. But the Government did not ta]<eanyaction by announcing 
that the sale of the reprint of the proscribed books did not 
constitute offence under the law. This judgement of the 
Government though disappointed the Satyagrahis, but at the 
same time avoided any major untoward incidence from being 
happened and thus Bombay remained calm and peaceful. 
But, Delhi where the police had resorted to firing on 
the peaceful processionists was still suffering from 
government repression provoking violence from the people who 
76. M.K. Gandhi, An Autobiography, 1927, pp. 384-85. 
77. K. Gopalaswami, Gandhi and Bombay, op.cit., p. 78. 
78. Ibid., pp. 76-78. 
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had lost control over their anger. Similar type of police 
firing and public violence had been reported from the Punjab. 
Therefore, having received emergent call, Gandhiji left 
Bombay on the night of 7th April, 1919 for Delhi and Amritsar 
for pacifying the agitated people. But the official 
authorities prevented Gandhiji from entering into Delhi and 
the Punjab by taking him under police custody on a false 
apprehension of a disturbance of the peace if Gandhiji 
entered the province of the Punjab. Though Gandhiji had been 
brought back to Bombay and made free, the news of his arrest 
caused to infuriate the people who went rampage and rioting 
in Bombay, Ahmedabad, Nadiad and Viramgam. Louis Fischer 
writes, "In Delhi, however, the hartal provoked violence. The 
Punjab, home of millions of Moslems and Hindus and of five 
million bearded,turbaned, stoutly built Sikhs whose religion 
was an offshoot of Hinduism, echoed to riots and shootings. 
Leaders asked Gandhi to come quickly to Delhi and the Punjab. 
The British stopped him at the borders of the province on 
April 9th and escorted him back to Bombay, where he was 
released. En route to and from Bombay, Gandhi sent messages 
that he was safe and free; reports of his arrest inflamed the 
already heated passions of the people; riote occurred in 
79 Bombay and Ahmedabad". 
Having got the reports of violence and rioting 
committed by the people of Bombay, Ahmedabad and the Kheda 
district, Gandhiji became extremely hurt and deeply dismayed. 
In the meantime, the news of the Jallianwala Bagh tragedy 
shocked Gandhiji to the extreme and stunned the entire 
nation. Bipan Chandra reveals, "Events in Punjab were moving 
in a particular tragic direction. In Amritsar, the arrest of 
two local leaders on 10 April led to an attack on the town 
hall and the post-office; telegraph wires were cut and 
79. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 178. 
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Europeans including women were attacked. The army was called 
in and the city handed over to General Dyer, who issued an 
order prohibiting public meetings and assemblies. On 13 
April, Baisakhi day, a large crowd of people, many of whom 
were visitors from neighbouring villages who had come to the 
town to attend the Baisakhi celebrations, collected in the 
Jallianwala Bagh to attend a public meeting. General Dyer, 
incensed that his orders were disobeyed, ordered his troops 
to fire upon the unarmed crowd. The shooting continued for 
ten minutes. General Dyer had not thought it necessary to 
issue any warning to the people nor was he deterred by the 
fact that the ground was totally hemmed in from all sides by 
high walls which left little chance for escape. The 
Government estimate was 379 dead, other estimates were 
considerably higher. 
"The brutality at Jallianwala Bagh shunted the 
entire nation. The response would come, not immediately, 
but a little later. For the moment repression was 
intensified, Punjab placed under material law and the people 
of Amritsar forced into indignities such as crawling on their 
bellies before Europeans. Gandhiji overwhelmed by the total 
80 
atmosphere of violence, withdrew the moment on 18 April". 
Gandhiji had sought permission from the Government to 
go to .the Punjab in order to investigate the causes of the 
Jallianwala Bagh tragedy and to pacify the violent and 
grieved people of the Punjab But he was not allowed to go 
there till 17th October, 1919. However, though Gandhiji had 
been successful in pacifying the people in Bombay, Ahmedabad 
and the Kheda district, the extent of violence in the form of 
violation of civil and criminal laws of the state committed 
by the Indian people as well as the government repression 
80. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 182-83. 
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forced Gandhiji, the propounder and leader of the Rowlatt 
Satyagraha, to suspend the civil disobedience movement 
against the Rowlatt Bills for the time being, though 
prematurely. Gandhiji not only terminated the movement, but 
he also condemned both the government repression and 
brutality as well as the violent mood and behaviour of those 
Indian people who had failed to show self-restraint, a 
willing obedience to the state laws and a love for their 
opponent. Not only this, Gandhi ji also did not obsolve 
himself from taking responsibility of these violent acts of 
the people and accepted his error in understanding the 
capacity of the people to remain peaceful in the wake of the 
government repression. Gandhiji called this error "a 
81 Himalayan miscalculation". 
The withdrawl of the Civil disobedience by Gandhiji, 
though temporarily, without attaining its goal, i.e., the 
repealing of the Rowlatt Bills was severely criticised by many 
sections of the nationalist leaders. But Gandhiji having an 
unshakeable faith in the meaning and practical effecacy of 
his non-violent methods of Satyagraha, strongly defended his 
decision of both launching as well as suspending the Civil 
disobedience movement against the Rowlatt Bills. Gandhiji 
explained, "It is not without sorrow that I feel compelled to 
adviee the temporary suspension of Civil disobedience. I give 
this advice not because I have less faith now in its 
efficacy, but because I have, if possible, greater faith than 
before. It is my perception of the law of Satyagraha which 
impels me to suggest the suspension. I am sorry, when I 
embarked upon a mass movement, I underrated ' the forces of 
evil and I must now pause and consider how best to meet the 
situation. But whilst doing so, I wish to say that from a 
careful examination of the tragedy at Ahmedabad and Viramgam, 
81. Louis Fischer, The Life of Mahatma Gandhi, op.cit., pp. 
178-79. 
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I am convinced that Satyagraha had nothing to do with the 
violence of the mob and that many swarmed round the banner of 
mischief raised by the mob, largely because of their 
affection for Anasuyabai and myself. Satyagraha has neither 
been the cause nor the occasion of the upheaval. If anything, 
the presence of satyagraha has acted as a check, ever so 
slight upon the previously existing lawless elements. 
"I would be untrue to satyagraha if I allowed it by 
any action of mine to be used as an occasion for feeding 
violence for embittering relations between the English and 
the Indians. Our satyagraha must therefore now consist in 
ceaselessly helping the authorities in all the ways available 
to us as satyagrahis to restore order and to curb 
lawlessness. We can turn the tragedies going on before us to 
good account if we could but succeed in gaining the adherence 
of the masses to the fundamental principles of satyagraha 
We must fearlessly spread the doctrine of satya and 
ahimsa and then, and not till then, shall we be able to 
undertake mass Satyagraha. 
"My attitude towards the Rowlatt legislation remains 
unchanged; I do feel that the Rowlatt legislation is one of 
the many causes of the present unrest. But in a surcharged 
atmosphere, I must refrain from examining these causes. The 
main and only purpose of this letter is to advise all 
Satyagrahis to temporarily suspend^  civil disobedience, to 
give Government effective co-operation in restoring order and 
by preaching and practice to gain adherence to the 
82 fundamental principles mentioned above". 
In his autobiography, Gandhiji reminds, "Before one 
can be fit for the practice of civil disobedience one must 
have rendered a willing and respectful obedience to the state 
82. Quoted by K. Gopalaswami, Gandhi and Bombay, op.cit., 
pp. 85-86. 
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laws It is only when a person has thus obeyed 
the laws of society scruplously that he is in a position to 
judge as to which particular rules are good and just and 
which are unjust and inquitous. Only then does the right 
accrue to him of the civil disobedience of certain laws in 
well-defined circumstances. My error lay in my failure to 
observe the necessary limitation I had called on the people 
to launch upon civil disobedience before they had thus 
qualified themselves for it, and this mistake seemed to me of 
Himalayan magnitude .... I realized that before a people 
could be fit for offering civil disobedience, they should 
thoroughly understand its deeper implications. That being so, 
before re-starting civil disobedience on a mass scale, it 
would be necessary to create a band of well-tried, 
piare-hearted volunteers who throughly understood strict 
conditions of Satyagraha. They could explain these to the 
people, and by sleepless vigilence keep them on' the right 
83 path". Again, "The period of suspension is for Satyagrahiis 
and opportunity for further discipline in an enlightened and 
willing obedience to the laws of the state the right of civil 
resistance is derived from the duty of obedience voluntarily 
performed. And satyagraha consists not merely, or even 
chiefly, in civilly resisting laws, but mainly in promoting 
national welfare by strickt adherence to Truth. I would 
respectfully advise fellow-satyagrahis to seek the 
co-operation of all great and small in the propagation of 
84 pure swadeshi and promotion of Hindu-Muslim unity". 
Gandhiji also continuously reminded the Government c3f the 
justness and truthfulness of the national demand for 
repealing the Rowlatt Acts. He pointed out to the Government 
that it could not succeed for a long time in gagging the just 
and moral opinion of the people against the Rowlatt Acts by 
83. M.K. Gandhi, An Autobiography, op.cit., pp. 391-92. 
84. Quoted by K. Goapalaswami, Gandhi and Bombay, op.cit., 
p. 99. 
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resorting to repression and brute force. Gandhiji warned the 
Government of non-co-operation movement if it failed to 
concede the Satyagraha demands. Gandhiji wrote, "without the 
purifying and soothing effect of satyagraha, violence would 
have been infinitely greater, for mutual retaliation would 
have produced nothing but chaos. To Satyagraha, there can be 
no reply but that of acceding to satyagraha demands. 
Government of a country is possible when people support it by 
contributing revenue, by filling public services and such 
like actions symbolic of approval. When a Government does 
justice, i.e., is broad-based upon the will of a people, such 
support is a duty in spite of its temporary aberrations. 
Withdrawl - total or partial - of such support becomes 
equally a duty when Government is carried on in defiance of 
people's will and such withdrawal of support is pure 
satyagraha when it is unaccompanied by violence in any shape 
or form and unadulterated by untruth. Satyagrahis then, 
knowing the sanctity and invincibility of satyagraha, will 
not lend themselves to violence and untruth and will refrain 
from offering civil disobedience until they are assured that 
there will be no violence on the part of the people. The 
Government will realize that no physical force that they can 
summon to their aid will ever bend the spirit of 
satyagrahis". 
Though the Satyagraha campaign against the Rowlatt 
Acts was suspended by Gandhiji without achieving its goals, 
even then the campaign based on the theory and practice of 
non-violence had not been entirely unsuccessful and futile. 
Rather, it had succeeded in mobilizing and strengthening the 
morbid feelings of nationalism and shaking the immoral 
foundations of the British colonialism. The introduction and 
85. Ibid., pp. 95-96, 
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application of the novel type of non-violent resistance to 
the British repression received a nation-wide support and 
attention giving rise to rational, moral and defensive 
patriotism in the Indian National Movement. Describing the 
impact of the Rowlatt Satyagraha C. Rajagopalachari wrote, 
"... the effect of Satyagraha throughout the country was 
rather to moderate the resentment by giving definite hope 
through peaceful work, where otherwise it was blank despair. 
It gave a self-reliant and dignified line in action where 
otherwise the only alternatives were an impossible 
submission or violence". The unity of Muslims and Hindus 
during the campaign exposed the Government's false claim of 
mass support. "But the outstanding fact, revealed first by 
the fraternisation of Mohammedans and Hindus, is that 
outside the white community, the Government has no moral 
support. The great mass of the people will as usual do 
nothing but frown and mutter. Perhaps for the first time in 
its life the Indian Government has no cordial native 
87 
sympathy on which to fall back". The Rowlatt Satyagraha 
also strengthened the position and leadership of Gandhiji. 
The people by and large had accepted his leadership at 
all-India level enthusiastically. The masses of India has 
responded very effectively to both his declaration of the 
Rowlatt Satyagraha as well as to the call of its suspension. 
Many important nationalist leaders of new and old breed had 
become admirers and followers of Gandhiji before and during 
the movement against the Rowlatt Acts. V.T. Patil has 
rightly observed. He writes, "The Rowlatt Satyagraha was one 
more important step in Gandhi's onward march towards 
all-India leadership. To some the Satyagraha Movement and 
the subsequent Civil Disobedience degenerating into sporadic 
violence was an anathema, while to others Gandhi had 
86. M.K. Gandhi, Young India, 19.07.1919. 
87. Ibid., 18.06.1919. 
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provided the first challenge to British imperialism on an 
all-India scale. It was true that the Rowlatt Satyagraha 
failed to achieve its objectives since the obnoxious Act was 
not repealed by the government. It was also true that 
rampant violence occurred in different parts of India, 
though Satyagraha was supposed to be completely non-violent. 
In spite of all these limitations, the Rowlatt Satyagraha 
pushed Gandhi to the forefront of national politics. His 
forceful personality, his omnibus ideology, his original 
approach to politics and his technique of Satyagraha 
attracted the mass mind which gave him access to power 
88 derived from the people". Louis Fischer writes, "He had 
become a symbol of national resistance to the foreign 
., „ 89 
evil". 
88. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement (1930-34), Renaissance Publishing House, Delhi, 
1988, p. 44. 
89. Louis Fischer, The Life of Mahatma Gandhi, Harper & 
Brothers, Publishers, New York, p. 186. 
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CHAPTER - 8 
THE ROLE OF GANDHIJI IN THE INDIAN NATIONAL MOVEMENT 
FRCTI 1919 to 1929 
In the last chapter, we have observed that Gandhiji 
was strongly determined to fight against the injustices and 
indignities inflicted upon the Indian people by the British 
Government through unadulterated non-violent methods of 
satyagraha. The suspension of the Rowlatt Satyagraha owing to 
be perverted by violence proves that Gandhiji was so much 
committed to the theory of non-violence that he became ready 
to sacrifice even the national interest for the sake of 
non-violence. In any case, he was not ready to compromise 
with any type of violence either implicit or explicit, for 
achieving the Indian national demands. However, he continued 
to convince the British Government to repeal the Rowlatt Acts 
and redress the grievances of the Indian people if it wanted 
to run the administration smoothly. But the British 
Government did not pay any respectable heed to the demand of 
Gandhiji providing him justifiable ground for launching the 
Khilafat and the Non-co-operation Movranent to achieve the 
specific demands. 
The Khilafat movement was initially started by the 
Muslims of India against the British designs aimed at the 
dismemberment of the Turkish Empire and dismantlement of the 
Khilafat system through which the Sultan or Emperor of Turkey 
was enjoying both the temporal as well as the religious 
powers over the Muslim countries since 16th century. Though 
during the First World War the British Government had pledged 
to preserve and protect the sanctity of religious 
institutions of Islam in spite of the fact that Turkey was 
fighting against the Allies. "... nothing will be done by us or our 
1. Vinod KUmar Saxena, Muslims and the Indian National 
Congress (1885-1924), Discovery Publishing House, Delhi, 
1985, pp. 171-72. 
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Allies in this war which is likely to injure their religious 
feelings and sentiments. The holy places of Islam shall 
remain immune from molestation and every care will be taken 
to respect them...-"2 On the ground of such promises the 
Indian Muslims had helped the British Government during the 
war. Prof. Vishnoo Bhagwan points out, "To allay the Muslim 
fears, the Britishers had pledged during Great War that 
Turkey would not be deprived of its rich lands of Asia Minor 
and Thrace. Thus whole-hearted co-operation was extended by 
the Indian Muslims to the Britishers during the war. The end 
of the war and the subsequent formulation of 'Sevres Treaty' 
revealed that the Britishers were not going to stand by their 
promise. It shocked the Indian Muslims. Thus a powerful 
Khilafat agitation was launched". "On the Khilafat question, 
therefore, all the Indian Muslims were combined against the 
British".^ Louis Fischer writes, "The Moslem leaders, notably 
Mohamed and Shaukat Ali the brothers who were interned by the 
British during the war, Jinnah, Asaf Ali, and Maulana Abul 
Kalam Azad had hoped that Indian interest in the Caliph would 
atleast induce England to moderate the peace term imposed on 
Turkey. But when it became obvious that the Turks would be 
shorn of their imperial possession and that the Sultan 
himself would be deposed, concern for the Caliph, mounted on 
distaste for the British, produced a powerful Caliphate or, 
as it is always known in India, Khilafat movement". 
Accordingly, the Muslims of India formed an organisation 
2. Syed Mahmud, The Khilafat and England, Patna, 1921, p. 11. 
3. Prof. Vishnoo Bhagwan, Constitutional History of India and 
National Movementi,Atma Ram & Sons, Delhi, ppl i7U-7i. 
4. K.K. Aziz, The Making of Pakistan, London, 1967, p. 109. 
5. Louis Fischer, The Life of Mahatma Gandhi, Harpers and , 
Brothers Publisher/ New York, 1950, P. 186. 
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known as the Central Khilafat Committee of India, Bombay 
whose aims and objects were, "(1) To secure for Turkey a just 
and honourable peace. (2) To secure the fulfilment of the 
pledges given by the Right Honourable, Mr. Lloyd George in 
his speech of the 5th January, 1918 and to preserve the 
integrity of the Turkish Empire. (3) With a view to securing 
the above objects to memorialise the British Ministers, H.E. 
the Viceroy, if necessary, the President of the United States 
of America".^ 
However, after the ban on Gandhiji's entry into the 
Punjab was lifted, Gandhiji quickly proceeded to Punjab to 
take stock of the situations of the post-Jallianwala Bagh 
tragedy. In Punjab, the nationalist leaders including 
Gandhiji boycotted the Hunter Committee and,instead,on behalf 
of the Indian National Congress appointed a non-official 
Inquiry Committee to make an investigation into the 
Jallianwala Bagh massacre. This inquiry committee was 
consisted of Gandhiji, Motilal Nehru, C.R. Das, Abbas Tyebji 
and M.R. Jayakar. As Gandhiji delved into the facts and 
realities related to the atrocities committed by the British 
Government in Punjab, he was shocked. Gandhiji discloses, "As 
I proceeded further and further with my inquiry into the 
atrocities that had been committed on the people, I came 
across tales of Government's tyranny and the arbitrary 
despotism of its officers such as I was hardly prepared for, 
and they filled me with deep pain. What surprised me, and 
what still continues to fill me with surprise, was the fact 
that a province that had furnished the largest number of 
soldiers to the British Government during the war, should 
have taken all these brutal exceses lying down".' "In the 
Punjab, Gandhi assisted Indian leaders, among them Motilal 
6. Vinod Kumar Saxena, Muslims and the Indian National 
Congress, op.cit., p. 174. 
7. M.K. Gandhi, An Autobiography, op.cit., p. 397. 
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Nehru, a veteran Congressman and father of Jawaharlal, in the 
conduct of an independent inquiry into the Jallianwala Bagh 
massacre. He drafted the report; his colleagues felt he would 
be without bias".^ 
However, while Gandhiji was engaged in his work in 
Punjab, he received a letter of invitation from the Khilafat 
leaders to come to Delhi to take participation in the 
Khilafat conference in November, 1919 to discuss the Khilafat 
question and adopt effective measures for the achievement of 
the Khilafat demands. As the Hindu-Muslim unity was one of 
the most important objects of his constructive programme, 
Gandhiji not only accepted the invitation of the Khilafat 
leaders but also he became ready to provide whole-hearted 
unconditional support to the Khilafat agitation. Accordingly, 
he attended the Delhi Khilafat conference and suggested the 
Khilafat leaders for the adoption of the method of 
non-violent non-co-operation against the British Government 
for the redress of their demands, though at that time 
Gandhiji could not elaborate the details of the method of 
non-co-operation. However, he pointed out, "... It is an 
unalienable right of the people thus to withhold 
co-operation. We are not bound to retain Government titles 
and honours, or to continue in Government Service. If 
Government should betray us in a great cause like the 
Khilafat, we could not do otherwise than non-co-operate. We 
are, therefore, entitled to non-co-operate with Government in 
9 
case of betrayal". The British Government betrayed and the 
Khilafat Committee at Allahabad in June, 1920 accepted the 
method of non-violent non-co-operation and asked Gandhiji 
to lead the Khilafat Movement. "On June 30th, guided by 
Gandhi, the Khilafat movement sanctioned the policy of 
8. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 186. 
9. M.K. Gandhi, An Autobiography, 1845, pp. 590-91. 
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non-co-operation". However, before launching the Non-co-
operation Movement against the Khilafat wrongs, Gandhiji 
communicated his decision to the viceroy. Gandhiji wrote, "I 
have advised my Mussulman friends to withdraw their support 
from Your Excellency's Government, and the Hindus to join 
them, should the Peace Terms not be revised in accordance 
with solemn pledges of Ministers and the Muslim sentiment". 
And, " Non-co-operation is the only dignified and 
constitutional form of direct action, for it is the right 
recognised from times immemorial of the subject to refuse to 
12 . . 
assist a ruler who misrules". Earlier, Gandhi^i had also 
exhorted the Hindus to support their Muslim brothers on the 
Khilafat question without any condition and reservation. 
Louis Fischer writes, "The Moslem Conference in Delhi, in 
November, 1919, which Gandhi attended, was a Khilafat 
meeting. Many Hindus were present. This period was the 
honeymoon of Hindu-Moslem political friendship. The letter of 
invitation, which reached Gandhi in Lahore, said cow 
protection as well as the Caliph would be discussed. Gandhi 
demurred. He told the conference that if, in deference to 
Hindu regard for the cow as a sacred animal, Mohmmedans 
wanted to desist from slaughtering it, they should do so 
irrespective of the Hindu attitude toward the Khilafat 
question. Similarly, if Hindus believed they ought to support 
Moslems on behalf of the Caliph they should, but not in the 
expectation of a bargain on cow protection. The cow, 
therefore was removed from the agenda". According to 
Gandhiji two important factors were responsible for his 
unconditional support to the Khilafat ijovement. The first was 
10. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 189. 
11. Quoted by K. Gopalaswami, Gandhi and Bombay, Bharatiya 
Vidya Bhavan, Bombay, 1969, p^ 115. 
12. Ibid., p. 116. 
13. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
pp. 186-87. 
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the justness of the Khilafat demand and the other was the 
Hindu-Muslim unity. In his letter to the Viceroy dated 22nd 
June, 1920, Gandhiji very candidly declared, "As a staunch 
Hindu wishing to live on terms of the colsest friendship with 
my Mussulman countrymen, I should be an unworthy son of India 
if I did not stand by them in their hour of trial. In my 
14 humble opinion their cause is just". 
But, in spite of the sincere appeal made by Gandhiji 
to the Viceroy to revise the Peace Terms made with Turkey 
through which the Turkey Empire was dismembered and was 
deprived of Caliphate, the British Government remained 
unmoved. Hence, Gandhiji was forced to launch the Khilafat 
Movement by restorting to the method of non-violent 
non-cooperation on 1st August, 1920 to be preceded by 
fastings and prayers on July 31st. Bipan Chandra reveals, 
"The movement was launched formally on 1st August 1920, after 
the expiry of the notice that Gandhiji had given to the 
Viceroy in his letter of 22 June, ...Lokmania Tilak passed 
away in the earlier hour of 1 August and the day of mourning 
and of launching of movement merged as people all over the 
country observed hartal and took out processions. Many kept a 
fast and offered prayers". The programme of non-violent 
non-co-operation outlined by Gandhiji included the surrender 
of all titles of honours and honorary posts, boycott of 
schools, colleges, courts, councils and foreign cloth. In the 
implementation of these programmes Gandhiji took the lead by 
surrendering the Kaiser-i-Hind medal and other decorations 
conferred on him by the British Government in India as well 
as in South Africa. VBiile returning these mdeals and titles of hcaiours, 
Gandhiji wrote to the Viceroy on 1st August 1920, "I venture to return 
14. Quoted by K. Gopalaswami, Gandhi and Bombay, op.cit., 
p. 115. 
15. Bipan Chandra and Others, India's Struggle for Indepen-
dence, Penguin Books, Delhi, pp. 185-86. 
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these medals in pursuance of the scheme of non-co-operation, 
inaugurated today in connection with Khilafat Movement. 
Valuable as these honours have been to me, I cannot wear them 
with an easy conscience so long as my Mussulman countrymen 
have to labour under a wrong done to their religious 
sentiments. 
"Events that have happened during the past month have 
confirmed me in the opinion that the Imperial Government have 
acted in the Khilafat matter in an unscruplous, immoral, and 
unjust manner and have been moving from wrong to wrong in 
order to defend their immorality. I can retain neither 
respect nor affection for such a Government. 
"Your Excellency's light-hearted treatment of 
official crime, your exoneration of Sir Michael O'Dwyer, Mr. 
Montagu's despatch, and above all the shameful ignorance of 
the Punjab events and callous disregard of the feelings of 
Indians betrayed by the House of Lords have filled me with 
the gravest misgivings regarding the future of the Empire, 
have estranged me completely from the present Government and 
have disabled me from rendering as I have hitherto - whole 
heartedly tendered - my loyal co-operation. 
"In my humble opinion the ordinary method of 
agitating by way of petitions, deputations, and the like is 
no remedy for moving to repentance a Government so hopelessly 
indifferent to the welfare of its charge as the Government of 
India has proved to be. In European countries condonation of 
such grievous wrongs as Khilafat and the Punjab would have 
resulted" in a bloody revolution by the people. They would 
have resisted, at all costs, national emasculation. Half of 
India is too weak to offer violent resistance, and the other 
half is unwilling to do so. I have, therefore ventured to 
suggest the remedy of non-co-operation, which enables those 
who wish to dissociate themselves from Government, " 
16. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., pp. 
107-108. 
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In this way, we observe that Gandhiji changed ftcm a 
co-operator to non-co-operator owing to the British 
Government's pursuit of immoral and undemocratic acts, 
particularly, committed in the shape of the Khilafat wrongs 
and the Punjab atrocities. And by supporting the Muslims of 
India in their Khilafat movement, Gandhiji tried his best to 
bring a union between the Muslims and Hindus and built up a 
strong mass following behind him with the help of Muslim 
leaders like the Ali brothers, Maulana Abdul Bari, Hakim 
Ajmal Khan, and others* Gandhiji was extremely successful in 
mobilizing the public opinion of both Hindus and Muslims all 
over India against the atrocities and injustices committed by 
the British Government through the Khilafat and the Punjab 
wrongs. The united front of Hindus and Muslims forged in the 
Khilafat movement provided strong fillip to the leadership of 
Gandhiji in the Indian National Movement. V.T. Patil has 
rightly observed, "The starting of the Khilafat Movement in 
1919 and Gandhi's participation in it was symbolic of his 
rapid emergence on the all-India scene as one of the most 
important leaders professing a style of politics and 
leadership different from that of others. During the Rowlatt 
Satyagraha Gandhi had opted for hartal and limited Civil 
Disobedience, but in the Khilafat Movement he went further by 
organising a mass political protest Movement involving the 
withdrawal of co-operation with the government. At one strote 
Gandhi provided a new dimension to the theory and practice of 
struggle against entrenched imperialist authority. From 
limited politics, to limited opposition Gandhi moved to mass 
protest and mass opposition through the Khilafat Movement. 
"Gandhi succeeded in attracting the Muslim 
intelligentsia and masses to the national cause. At one 
remove Gandhi had attracted communities and groups who were 
kept away from institutional politics. The fact of the matter 
was that after the Khilafat Movement Gandhi was in a unique 
position to get the joint support of the Hindu and Muslim 
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masses. This was a good augury for the success of some of the 
17 Movements launched by Gandhi in later years". ' 
Till now, Gandhiji had not used the platform of the 
Indian National Congress and carried on his non-violent 
struggle against the British injustices almost singlehan-
dedly. Though he was close to the Home Rule Leaguers but he 
had declined to join the Home Rule Leagues. However, on 
repeated insistence from the Home Rule Leaguers, Gandhiji did 
accept the presidentship of the Home Rule League only in 
April, 1920, at Bombay and in October he changed the name of 
the Home Rule League to "Swarajya Sabha" and accordingly he 
changed its constitution to incorporate into it the methods 
of non-violence and the goal of Swarajya of people's choice 
without any British conneciton. Following this change, Mr. 
Jinnah who was an active member of the Home Rule League 
resigned from the organisation.18 Thus, on the one side the 
popularity of Gandhiji was rising in the Indian National 
Movement as the sole leader of the masses, while on the other 
side, the popularity of the Indian National congress among 
the masses was declining very fastly. The Congress itself was 
becoming sceptical of its constitutional means and 
pro-British stand. Because, the report of the Hunter 
Committee had not awarded any punishment to Gen. Dyer for 
the crime of Jallianwala Bagh massacre.•'•^  "The Hunter Report 
fully demonstrated Dyer's guilt, yet recommended no measures 
against the Dyerism of British rulers in India". " Gandhiji 
who had used his good offices in preparing the Congress to 
accept the Montford Reforms at the Amritsar session in 
17 . V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement, op.cit., pp. 44-45. 
18 . K. Gopalaswami, Gandhi and Bombay,, op.cit., pp. 108-09. 
19. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., p. 185. 
20. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 189. 
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December 1919 as a gesture of co-operation and goodwill had 
also lost faith in the British sense of justice after the 
21 
announcement of the Hunter Report. Therefore, he turned to 
be a non-cooperator as we have seen in his historical letter 
to the Viceroy of 1st August 1920 in vyhich he declared his 
non-violent non-co-operation movement against the Khilafat 
and Punjab wrongs by surrendering his decorations, medals and 
titles of honour conferred on him by the British Government 
for his services as a sign of his loyalty to the British 
Empire. Gandhiji asserted, "co-operation is a duty only so 
long as Government protects your honour, and non-co-
operation is an equal duty when the Government instead of 
protecting robs you of your honour".^ 
The combined effects of Gandhiji's rising popularity 
among the Indian masses, and the continued British 
oppressions and exploitations compelled the Indian National 
Congress to consider the adoption of the programme of the 
non-violent non-co-operation of Gandhiji. At this juncture, 
Gandhiji was also eager to join the Congress. Ultimately, 
with his strong Hindu-Muslim support both within and outside 
the Congress, Gandhiji moved his resolution on the 
non-violent non-co-operation and got it passed at the 
23 Calcutta special session of the Congress in September 1920. _ 
However, this resolution on the non-co-operation movement 
included three demands, i.e., the demands for the redress of 
the Khilafat wrong, the Punjab wrong and the demand for the 
establishment of Swarajya. The resolution ran as follows, 
"The Congress is of opinion that there can be no contentment 
in India without redress of two aforementioned wrongs 
(Khilafat and Punjab) and the only effectual means to 
21. Ibid., pp. 187-89. 
22. The CWMG, vol. 18, p. 148. 
23. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, Atma Ram & Sons, Delhi, 1974, 
p. 171. 
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vindicate national honour and to prevent repetition of 
similar wrongs in future is establishment of Swarajya. This 
Congress is further of opinion that there is no course left 
open for the people of India but approve of and adopt the 
policy of progressive non-violent non-co-operation until the 
24 
said wrongs are righted and Swarajya is established". For 
the implementation of the non-violent non-co-operation, the 
Indian people were asked to : 
A. surrender titles, honorary offices and nominated seats; 
B. refuse to attend official functions, ceremonies and 
Darbars; 
C. withdraw gradually from Government colleges and schools; 
and to establish national institutions to replace them; 
D. boycott British courts and to establish private 
arbitration courts; 
E. refuse to offer as recruits for service in Mesopotamia; 
F. withdraw candidates from elections to the reformed 
councils and abstain from voting; and G. Boycott foreign 
25 goods and to adopt Swadeshi. 
The resolution of the non-violent non-co-operation 
containing the above recommendations passed by the Calctta 
special session was ratified by the annual session of the 
Congress at Nagpur in December 1920. The Nagpur session also 
passed Gandhiji's resolutions for the adoption and 
implementation of his constructive programme. Thus, the 
Congress became fully affiliated with the non-violent 
policies and programmes of Gandhiji giving him full support 
for launching, propagating and directing his non-violent 
non-co-operative struggle against the British exploitative 
system all over India from its platform. Gandhiji also 
brought a radical change in the constitutional structure of 
/4. Young India, 15.09.1920. 
25. Ibid. 
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Congress making it dynamic, democratic and functional in true 
sense of the terms. The base of the Congress support was 
widened to bring the people in large number from the remotest 
areas within the fold of the Congress. Louis Fischer writes, 
"With Tilak gone, Gandhi was undisputed leader of Congress. A 
special session of Congress, which met at Calcutta between 
September 4 and 9, 1920, approved the non-co-operation 
movement. The annual convention at Nagpur, Central India, in 
December, unanimously confirmed this approval; Gandhi then 
offered a resolution making the goal of Congress Swarajya, or 
self-rule, within the British Empire if possible or outside 
it if necessary. Mr. Jinnah, and others, preferred home-rule 
within the Empire. They lost. Jinnah lost interest in 
Congress. Gandhi politics were Congress politics. 
"The Nagpur session adopted a new Congress 
constitution drafted by Gandhi. Congress had been a golden 
dome without underpinnings. Gandhi converted it into a 
democratic mass organization with village units, city 
district units, provincial sections, an All-India Congress 
Committee (A.I.C.C.) of 350 members which made policy, and a 
working, or Executive, Committee of fifteen". 
Thus, by getting his non-violent non-co-operation 
endorsed by the Congress and by changing its constitution, 
Gandhi ji convert^ the Congress into a non-violent 
revolutionary organization and, thus, injected a new political 
spirit into the Indian National Movement. From January 1921, 
the non-violent non-co-operation movement started to gain its 
momentum very rapidly. Almost all communities, and sections 
and classes of the Indian people - Hindus, Muslims, Sikhs, 
peasants, workers, students, teachers, and lawyers began to 
non-co-operate with the British Government in their 
respective fields of life bringing the government machinaries 
26. Louis Fischer, The Life of Mahatma Gandhi, op.cit., pp. 
189-90. 
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to a Stand-Still. Bipan Chandra discloses, "The adoption of 
the Non-Cooperation Movement (initiated earlier by Khilafat 
Conference) by the Congress gave a new energy and, from 
January 1921, it began to register considerable success all 
over the country. Gandhiji along with Ali brothers (who were 
foremost Khilafat leaders), undertook a nation-wide tour 
during which he addressed hundreds of meetings and met a 
large number of political workers. In the first month itself 
thousands of students (90000 according to one estimate) left 
schools and colleges and join more than 800 national schools 
and colleges that had sprung up all over the country. The 
educational boycott was particularly successful in Bengal, 
where the students in Calcutta triggered off a province wide 
strike to force the managements of their institutions to 
disaffiliate themselves from the Government. C.R. Das played 
a major role in promoting the movement and Subhash Bose 
became the principal of the National College in Calcutta. The 
Swadeshi spirit was revived with new vigour, this time as 
part of a nation-wide struggle. Punjab, too, responded to the 
educational boycott and was second only to Bengal, Lala 
Lajpat Rai playing a leading part here despite his initial 
reservations about this item of the programme. Other areas 
that were active were Bombay, U.P., Bihar, Orissa and Assam. 
Madras remained lukewarm. 
"The boycott of law courts by lawyers was not as 
successful as the educational boycott, but it was very 
dramatic and spectacular. Many leading lawyers of the 
country, like C.R. Das, Motilal Nehru, M.R. Jayakar, 
Saifuddin Kitchlew, Vallabhai Patel, C. Rajagopalachari, T. 
Prakasam and Asaf Ali gave up lucrative practices, and their 
sacrifice became a source of inspiration for many. In numbers 
again Bengal led, followed by Andhra Pradesh, U.P., Karnataka 
and Punjab. 
"But, perhaps, the most successful item of the 
programme was the boycott of foreign cloth. Volunteers would 
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go from house to house collecting clothes made of foreign 
cloth, and the entire community would collect to light a 
bonfire of the goods".^^ 
In this connection Gandhiji made his stand clear by 
pointing out, "In burning my foreign clothes I burn my 
shame... my modesty has prevented me from declaring from the 
house-top that the message of non-cooperation, non-violence 
and Swadeshi is a message to the world.... our non-co-
operation is neither with the English nor with the West. Our 
non-co-operation is with the system the English have 
established, with the material civilisation and its attendant 
greed and exploitation of the weak. Our non-co-operation is a 
retirement within ourselves". Thus by discarding and burning 
foreign clothes, Gandhiji was attempting to transfer the 
hatred, resentment, animosity and ill-will of the Indians 
against the British from man to things. As a substitute, 
Gandhiji emphasised to wear only hand-spun clothes and for 
this the people were advised to spin and weave. Louis Fischer 
writes, "As the flames ate their way through the imported 
goods, Gandhi would tell his audiences that they must not 
substitute Indian mill products for foreign manufactures; 
they must learn to spin and weave. Gandhi took to spinning 
half an hour a day, usually before the midday meal, and 
required all his associates to do likewise. Before long, few 
Indians dared to come into his presence wearing anything but 
-28 home-spun". 
However, with the lapse of time, the Khilafat-
Congress combined movement of non-violent non-co-operation 
went on covering new fields and areas. In many parts of 
India, such as the Avadh in U.P., Guntur in Andhra, Midnapur 
in Bengal, Malabar in Kerala and in some other parts of Assam 
27 . Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 187-88. 
28 . Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 192, 
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and Rajasthan, the peasants intensified their no-tax 
movements and their campaign against illegal revenues and 
arbitrary rent enhancements. In Assam and Bengal there were 
labourers' strikes on the tea plantations and in the 
Railways, resulting in frequent clashes with the police which 
resorted unjustifiable firings on several places. Defiance of 
29 forest laws were also committed. Bipan Chandra points out, 
"the spirit of unrest and defiance of authority engendered by 
the Non-cooperation movement contributed to the rise of many 
local movements in different parts of the country, movements 
which did not often adhere strictly either to the programme 
of the Non-cooperation Movement or even to the policy of 
30 
non-violence". But Gandhiji did not miss any opportunity 
for preaching the true meaning of non-violent non-co-
operation. He again and again reminded the people of India 
to be non-violent even in the face of the severest type of 
provocation from the Government. In speeches after speeches 
and in editorials after editorials, Gandhiji explained to the 
people the real nature and meaning of this movement. He told 
the people, "Non-co-operation in the sense useu by me must 
be non-violent and therefore neither punitive nor vindictive 
31 
nor based on malice, ill-will or hatred". Again, "the 
movement of non-co-operation is nothing but an attempt to 
isolate the brute force of British from all the trapping 
under which it is hidden and to show that brute-force by 
32 itself cannot for one single moment hold India". 
However, the British Government who was initially 
unable to deal with the non-violent non-co-operators, 
particularly with the front leaders of the Khilafat 
29. Bipan Chandra, India's Struggle for Independence, op.cit. 
pp. 189-90. 
30. Ibid., p. 190. 
31. Young India, 25.08.1920. 
32. Quoted by D.G. Tendulkar, MAHATMA, op.cit., vol. 2, p. 26 
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Non-co-operation Movement, began to suppress the movement 
first by arresting Mohamed Ali, one of the founding leaders 
of the Khilafat movement. Because he had declared on 8th July 
at the All India Khilafat Conference held at Karachi that it 
was a religious duty of the Muslims to discontinue their 
services in the British Army. Bipan Chandra writes, "As a 
result, Mohammed Ali, along with other leaders, was 
immediately arrested. In protest, the speech was repeated at 
innumerable meetings all over the country. On 4 October, 
forty-seven leading Congressmen, including Gandhiji, issued a 
manifesto repeating whatever Mohammad Ali had said and added 
that every civilian and member of the armed forces should 
sever connections with the repressive Government. The next 
day, the Congress Working Committee passed a similar 
resolution, and on 16 October, Congress Committees all over 
the country held meetings at which the same resolution was 
adopted. The Government was forced to ignore the whole 
33 incident, and accept the blow to its prestige". 
However, in spite of Gandhiji's best effort to keep 
the non-co-operators away from indulging into violence which 
was according to Gandhi ji, a sort of co-operation with the 
Government, the people of Bombay went on rioting against 
those who had participated in the welcome function given in 
favour of the Prince of Wales. The Bombay riot provided a 
legal, if not moral, justification to the Government for 
unleashing a reign of terror on the followers as well as on 
the leaders of the Khilafat-Non-co-operation Movement. The 
Bombay riot changed the equation of the war of position in 
favour of the British Government who started to destroy the 
non-co-operation movement by arresting the non-co-operators 
and their leaders without any solid justifications of their 
crime. Gandhiji who was fully aware of the British immorality 
3 3. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 188-89. 
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and brutality and their method of dealing a people's movement 
was extremely puzzeled over the outbreak of mob violence and, 
therefore, tried his best to bring the situation under his 
control by resorting to fasting for three days. Bipan Chandra 
discloses, "The next dramatic event was the visit of the 
Prince of Wales which began on 17 November, 1921. The day the 
Prince landed in Bombay was observed as a day of hartal all 
over the country. In Bombay, Gandhiji himself addressed a 
mammoth meeting in the compound of the Elphinstone Mill owned 
by the nationalist Umar Shobhani, and lighted a huge bonfire 
of foreign cloth. Unfortunately, however, clashes occurred 
between those who had gone to attend the welcome function and 
the crowd returning from Gandhiji's meeting. Riots followed, 
in which Parsis, Christians, Anglo-Indians became special 
targets of attack as identifiable loyalists. There was police 
firing, and the three-day turmoil resulted in fifty-nine 
dead. Peace returned only after Gandhiji had been on fast for 
three days. The whole sequence of events left Gandhiji 
profoundly disturbed and worried about the likelihood of 
recurrence of violence once mass civil disobedience was 
sanctioned". ' 
Though earlier in May 1921, the Viceroy Lord Reading 
had discussions with Gandhi ji to make compromise, but the 
discussions proved to be failure owing to the refusal of 
Gandhi ji to concede to the demands of Lord Reading "to ask 
the Ali brothers to withdraw from their speeches those 
pass.ayes that contained suggestions of violence* this was 
an attempt to drive a wedge between the Khilafat leaders and 
Gandhiji, but it failed. By December, the Government felt 
that things were really going to far and announced a change 
of policy by declaring the volunteers corps illegal and 
arresting all those who claimed to be its members. 
34. Ibid., p. 189. 
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"C.R. Das was among the first to be arrested, 
followed by his wife Basantidebi, whose arrest so insensed 
the youth of Bengal that thousands came forward to court 
arrest. In the next two months, over 30,000 people were 
arrested from all over the country, and soon only Gandhiji 
out of the top leaders remained out of jail. In mid-December, 
there was an abortive attempt at negotiations, initiated by 
Malaviya, but the conditions offered were such that it meant 
sacrificing the Khilafat leaders, a course that Gandhiji 
would not accept. In any case, the Home Government had 
already decided against a settlement and ordered the Viceroy, 
Lord Reading, to withdraw from negotiations. Repression 
continued, public meetings and assemblies were banned, 
newspapers gagged, and midnight raids on Congress and 
35 Khilafat offices became common". Prof. Vishnoo Bhagwan 
reveals, "The failure of the government to come to terms with 
the Congress further deteriorated the situation. The 
machinery of repression was let loose. The orders to "repress 
without hesitation" were issued to all local authorities. 
Before the end of 1921, all the top most leaders except 
Gandhi were imprisoned. About fifty thousand arrests were 
made on political grounds. Public meetings were banned".^o 
Thus, the Government -was all out to suppress the 
Khilafat Non-co-operation Movement by resorting to lawless 
repressive measures in a very undemocratic manner. The 
Government, by misuing the Criminal Law Amendment Act and the 
Seditious Meetings Act, created a situation worse than 
martial law in which all fundamental civil liberties 
including the freedom of speech, freedom of association and 
freedom of the press were gagged and paralysed. Gandhiji was 
highly critical of the Government's unconstitutional and 
undemocratic methods of dealing with the non-co-operators 
35. Ibid., pp. 190-91. 
3^ . Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 172. 
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and civil resisters. Therefore, "At its Ahmedabad session 
held towards the end of December, the Congress resolved to 
start "Civil Disobedience Movement" with Mahatma Gandhi as 
the sole executive authority. On February 1, 1922, Gandhi 
wrote a letter to the Governor-General intimating him of his 
intentions to start 'no tax campaign' unless the government 
gave ample proof of its sincerity and change of heart within 
seven days, by releasing non-violent non-cooperating 
prisoners and announcing a policy of absolute non-inter-
ference with all non-violent activities". Louis Fischer 
points out, "Gandhi preferred to try mass civil disobedience 
in one area and he chose the country of Bardoli, population 
87,000, near Bombay, where he could personally supervise the 
experiment. On February 1, 1922, Gandhi informed Reading of 
this plan ".^ 9 
By declaring his plan of launching a non-violent mass 
civil disobedience of non-payment of land revenue in Bardoli 
at a time when the Government's terror in the form of 
repressive measures was at height, Gandhiji was, infact, 
trying to arouse and strengthen the feelings of fearlessness, 
self-sacrifice, self-suffering, self-injury and self-respect 
among the people of India in order to change the hard and 
vindictive attitudes of the Government. Gandhiji made it 
clear to the Government, "no matter how you repress us, we 
shall one day wring reluctant repentance from you; and we ask 
you to think betimes, and take care what you are doing, and 
see that you do not make the three hundred millions of India 
40 your eternal enemies". Gandhiji was trying to prove to the 
37. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 194. 
38. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 172. 
39. Louis Fischer, The Life of Mahatma Gandhi, op.cit.,p.196. 
40. Quoted in Ibid., p. 197. 
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Government that India was niehter coward nor violent. Rather 
India was brave and non-violent having tremendous capacity to 
suffer non-violently for the cause of winning Swarajya. If 
the Government would not, "Discharge the fatwa prisoners, 
discharge political prisoners against whom convictions exist 
or prosecutions are pending under the ordinary law or under 
the Criminal Law Amendment Act and the Seditious Meetings 
Act" , then the people of India under the leadership of 
Gandhiji would launch a non-violent mass civil disobedience 
in Bardoli and would suffer the consequences peacefully and 
patiently. But the Government declined to release the 
political prisoners and, therefore, Gandhiji was forced to 
launch the civil disobedience movement in Bardoli. But while 
Gandhiji was busy in the preparations for launching the civil 
disobedience movement, a fateful incident occurred at Chauri 
Chaura which changed the entire course of action of Gandhiji. 
On February 5, 192 2, a procession belonging to the Khilafat 
Non-co-operation Movement under grave provocation from the 
police set fire to the police station at Chauri Chaura 
42 burning and killing 21 policemen. Gandhiji called this 
violent incident as the crime of Chauri Chaura and looking 
upon the incident as a "divine warning" promptly retraced his 
steps. As soon as Gandhiji received the news of mob violence, 
he became extremely sad and worried and immediately called 
off the entire movement of the non-co-operation including the 
Khilafat movement. At the instance of Gandhiji, the Congress 
Working Committee passed resolutions on Feburary 12 which 
indefinitely suspendd all forms of non-co-operation and civil 
disobedience movement against the British Government and 
advised the people to concentrate on the constructive 
4 3 programme of non-violence. Bipan Chandra writes, "The 
41. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit. 
p. 175. 
42. Young India, 16.12.1922. 
43. The CWMG, vol. 22, pp. 377-82. 
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viceroy was unmoved and, left with no choice, Gandhiji 
announced that mass civil disobedience would begin in Bardoli 
taluqaof Surat district, and that all other parts of country 
should cooperate by maintaining total discipline and quiet so 
that the entire attention of the movement could be 
concentrated on Bardoli. But Bardoi was destined to wait for 
another six years before it could launch a no-tax movement. 
Its fate was decided by the action of members of a Congress 
and Khilafat procession in Chauri Chaura in Gorakhpur 
district of U.P. on 5 February 1922. Irritated by the 
behaviour of some policemen, a section of the crowd attacked 
them. The police opened fire. At this, the entire procession 
attacked the police and when the latter hid inside the police 
station, set fire to the building. Policemen who tried to 
escape were hacked to pieces and thrown into the fire. In all 
twenty-two policemen were done to death. On hearing of the 
incident, Gandhiji decided to withdraw the movement. He also 
persuaded the Congress Working Committee to ratify his 
decision and thus, on 12 February 1922, the Non-cooperation 
44 Movement came to an end". 
The withdrawal of the non-co-operation movement by 
Gandhi ji at a time when the movement was at its peak, was 
highly resented and criticised by many important nationalist 
leaders like Motilal Nehru, C.R. Das, Jawaharlal Nehru, 
Subhas Bose and others. But Gandhiji strongly and confidently 
defended his decision. He very boldly and candidly declared, 
"Let the opponent glory in our humiliation and so-called 
defeat. It is better to be charged with cowardice than to be 
guilty of denial of our oath and sin against God. It is a 
million times better that I should be the laughingstock of 
the world than that I should act insincerely towards 
myself.... I know that the drastic reversal of practically 
44. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 191. 
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the whole of the aggregate programme may be politically 
unsound and unwise but there is no deoubt that it is 
religiously sound. What is morally wrong cannot be 
politically right". ^ As Gandhiji was waging a moral war of 
position against the immoral and exploitative system of the 
British, he was trying to defeat the prestige of exploitation 
and violence with the help of the non-violent weapons. 
Therefore, he was not ready to allow the people to use 
violence which ultimately would provide the British a 
justifiable ground to crush and demoralize the non-violent 
populan movement very easily. Besides, the use of violence, 
under any provocation against the British was likely to 
create popuar opinion in favour of the British which Gandhiji 
did not want. Rather, he wanted the British to use violence 
against the peaceful and non-violent non-co-operators so that 
the British would lose the popular national and inter-
national support and, thus, would be compelled to do justice to 
the Indians by conceding their demand of Swarajya without any 
bloodhsed. He wanted to protect both the Britishers as well 
as the Indians from physical elimination by bloodshed, thereby, 
leaving behind a history of bitterness and ill-will. 
Moreover, for Gandhiji politics, religion, truth, 
non-violence and morality all were convertible terms through 
which he wanted to attain both external as well as internal 
Swarajya. His aim of non-violent struggle was two-dimensional 
- to win freedom from the British yoke and to moralise the 
people of India and Indian politics in order to establish the 
Ramrajya or the Divine Rule after the withdrawal of the 
British from India, And thelatter was more dear to him than 
the former. He did not wish merely to transfer the corrupt 
and exploitative system of the British to the corrupt and 
immoral men belonging to India. To make a difference, 
Gandhiji wanted to make the people of India non-violent, 
4 5. Young India, 16.02.1922. 
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truthful, religious, moral and brave in true sense of the 
terms in order to create an atmosphere of good-will and 
mutual trust which are essential for the development of true 
civilization. 
Hence, Gandhiji condemned the violence at Chauri 
Chaura and called off the non-co-operation movement taking 
the entire responsibility in his name and in the name of the 
Congress Working Committee. And he undertook a five-days fast 
saying, "I must undergo personal cleansing. I must become a 
fitter instrument, able to register the slightest variation 
in the moral atmosphere around me". Bipan Chandra explains 
Gandhiji's motives when he writes, "By taking the onus of 
withdrawal on himself and on the Working Committee, Gandhiji 
was protecting the movement from likely repression, and the 
people from demoralization. True, the withdrawal itself led 
to considerable demoralization, especially of the active 
political workers, but it is likely that the repression and 
crushing of the movement (as happened in 1932) would have led 
to even greater demoralization It is necessary to 
remember that, after all, the Non-Cooperation Movement was 
the first attempt at an all-India mass struggle against the 
British, and a serious reverse at this elementary stage could 
have led to a prolonged period of demoralization and 
47 passivity". Therefore, Gandhiji withdrew and withdrew in a 
respectable and dignified fashion and , thereby, provided a 
breathing space "to consolidate, recuperate and gather 
strength for the next round of struggle, and that, therefore, 
withdrawal or shift to a phase of non-confrontation is an 
inherent part of a strategy of political action that is based 
on the masses. Withdrawal is not tantamount to betrayal; it 
is an inevitable part of the strategy itself". *° Again Bipan 
46. Ibid. 
47. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 193. 
48. Ibid., pp. 194-95. 
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Chandra writes, "Of course, whether or not the withdrawal was 
made at the correct time can always be a matter of open 
debate. But perhaps Gandhiji had enough reasons to believe 
that the moment he chose was the right one. The movement had 
already gone on for over a year, the government was in no 
mood for negotiations, and Chauri Chaura presented an 
opportunity to retreat with honour, before the internal 
weaknesses of the movement became apparent enough to force a 
4 9 
surrender or make the retreat look like a rout". 
However, in spite of Gandhiji's condemnation of the 
mob violence committed to by the non-cc-operators at Chauri 
Chaura and in spite of Gandhiji's suspension of the defiance 
of government laws, the British Government did not show any 
sign of softnesB. Rather, the Government continued to repress 
the non-co-operators and at last ordered the arrest of 
Gandhiji on 1st March 1922. On 10th March 1922 Gandhiji was 
arrested on the charges of Seditions and after the 'Great 
Trial' on 18th March 1922 Gandhi ji was sentenced to six 
year's simple imprisonment. And with the arrest of gandhiji 
the Non-co-operation-Khilafat Movement came to a virtual end. 
Though the British Government had been successful in 
suppressing the Non-cooperation Movement, and though the 
movement had failed in winning its three demands, viz. the 
redresses of the Khilafat wrongs, the Punjab wrongs and the 
achievement of Swarajya, even then the movement had been 
successful on many grounds. In the first place the 
non-violent non-cooperation movement was able to mobilize 
almost all sections of the Indian people. The movement 
penetrated into the remotest areas of India bringing both 
literate and illiterate people within its fold. The movement 
had also been successful in bringing the Muslims of India 
into the main stream of the Indian National Movement. "There 
49. Ibid., p. 195. 
50. The CWMG, vol. 23, p. 111. 
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is hardly any doubt that it was Muslim participation that 
gave the movement its truly mass in many areas; at some 
places two-thirds of those arrested were Muslims". In this 
way, Gandhiji's non-violent non-co-operation movement infused 
a new life into the Indian National Movement as well as into 
the Indian National Congress giving them the colour and 
character .of a real national and mass movement. Under the 
leadership of Gandhiji, the people of India became united and 
fearless , ready to die but not to co-operate with the 
exploitative and oppressive systems of the British 
Government. The Indian people became brave and bold and thus 
the false conception' of the invincibility of the British rule 
was shattered and demolished and it was done not by the use 
of violent methods but purely by non-violent non-cooperative 
methods. Moreover, the movement also popularized the 
Constructive Programme, viz. Hindu-Muslim or communal unity; 
removal of untouchability; prohibition; khadi; village 
sanitation; uplift of women; working for economic equaity; 
village industries; basic education etc. The Constructive 
Programme, in turn, popularised and strengthened the spirit 
of Swadeshi and anti-Western-culture feelings among the 
Indian masses. The Programme also helped the people in 
keeping their pro-Swarajya zeal and zest intact during the 
inactive phase of the movement. The contribution of Gandhiji 
to the Indian National Movement during the Non-cooperation 
Khilafat Movement has been summed up very well by Coupland in 
these words, "He (Gandhi) had done what Tilak had failed to 
do. He had converted the national movement into a 
revolutionary movement... He had taught it to pursue the goal 
of India's freedom not by constitutional pressure on 
the government still less by discussion and agreement but by 
force none-the-less force because it was meant to be 
non-violent. And he had not only made the national movement 
51. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 196. 
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revolutionary, he had also made it popular Gandhi s 
52 personality had deeply stirred the countryside". 
However, with the arrest of Gandhiji, the Indian 
National Movement once again went into passivity. And the 
Congress was once again divided into two groups 
Pro-changers and No-changers giving a blow to Gandhiji's 
programmes of Non-cooperation and Constructive Work. The 
pro-changers, headed by veteran nationalist leaders like C.R. 
Das and Motilal Nehru, after being defeated on the question 
of council-entry at the Gaya session in December 1922 left 
the Congress and formed their own political party in the name 
of the Congress Khilafat Swaraj Party or Swaraj Party in 
January 1923. The pro-changers were in favour of fighting the 
ensuing general elections to the Councils in order to enter 
the councils and obstruct the government functions from 
within and prove the Montford Reforms ineffective, thereby, 
compel the Government to accept the demand of Swarajya. The 
no-changers opposed such moves as these moves were against 
the boycott programme of Gandhiji. Therefore, the no-changers 
headed by ardent followers of Gandhiji like Vallabhbhai 
Patel, Rajendra Prasad, C. Rajagopalachari and others adhered 
to Gandhiji's policy of peaceful boycott of Councils and 
concentrated on the Constructive Programme of Gandhiji. Thus, 
the Congress and the National Movement were divided into two 
camps. However, after being released from jail in February 
1924 due to failing health, Gandhiji tried his best to 
convince the pro-changers the futility of the policy of the 
Council-entry,. Gandhiji believed that the policy and 
programme of the Council entry were detrimental to the 
53 
policy and programme of non-violent non-co-operation. But 
52. Coupland, India - A Restatement, p. 119, Quoted by Prof. 
Vishnoo Bhagwan, Constitutional History of India and 
National Movement, op.cit., p. 172. 
53. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 234- 38. For detail views of Gandniji 
against Council-entry please see K. Goapalaswamy, Gandhi 
and Bombay, op.cit.,»pp. 187- 91. 
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finding the pro-changers stiff on their policy, Gandhiji, in 
order to keep intact the unity in the Congress and the 
national movement, "gave his tacit consent to 'Council Entry' 
though a compromise was reached between the two wings, 
according to which a Congressman could choose between 
'Council Work' or 'Constructive Work'. Thus the Swarajists' 
party was to constitute a political arm of the Congress and 
participate in the parliamentary activities. Gandhiji 
54 
remained completely aloof". 
From 1924 to 1929 Gandhiji kept himself busy in 
mobilizing the masses by popularising the various items of 
his Constructive Programme. V.T. Patil writes, "During these 
years the Hindu-Muslim concard was dissipated in Communal 
violence between the Hindus and Muslims. Militant Hinduism 
and Muslim extremism launched conflicting campaigns of 
Shuddhi and Tablic Movements. In the Province of Bengal 
revolutionary terrorism became the order of the day. In 
addition to these cleavages in Indian Society, the 
controversy between the pro-changers and the no-changers in 
the Congress generated inner party rivalry among Congressmen 
jockeying for power and position of authority. Gandhi was 
deeply pained by the state of affairs in the Congress in 
particular and the depressed socio-economic political life of 
India 
"Gandhi wanted to test and feel the pulse of the 
nation, so he launched his Constructive Programme With 
his particular programme Gandhi wanted to create a mass 
awareness among the people of the problems before the 
country. He moved into the interior areas of the country on a 
mass contact programme expounding his views to the masses 
about the socio-economic problems of India. The mass contact 
5 4. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit. , p. 5,74. 
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programme of Gandhi was a success specially in removing some 
of the artificial barriers between different castes and 
communities in the Indian society. Gandhi's emphasis on the 
Constructive Programme was part of his tactics to use the 
in-between periods of Movements to mobilise the masses for 
subsequent participation in another mass political 
Movement".55 Bipan Chandra records the impact of Gandhiji's 
emphasis on his Constructive Programme in these words, "In 
fact, Gandhian Constructive work was multi-faceted in its 
content. It brought some much needed relief to the poor, it 
promoted the process of the nation-in-the-making; and it made 
the urban-based and upper caste cadres familiar with the 
conditions of villages and lower castes. It provided Congress 
political workers or cadres continuous and effective work in 
the passive phases of the national movement, helped build 
their bonds with those sections of the masses who were 
hitherto untouched by politics, and developed their 
organizing capacity and self-reliance. It filled the rural 
masses with a new hope and increased Congress influence among 
them".56 
However, the political situations in the Indian 
National Movement restarted to take turn in favour of 
Gandhiji's revival of non-violent civil disobedience movement 
with the announcement and coming of the Simon Commission. 
Bipan Chandra observes, "It was, however, from the latter 
part of 1927 that the curve of the mass anti-imperialist 
upsurge began to take a marked upward turn. As with the 
Rowlatt Bills in 1919, it was the British Government that 
provided a catalyst and a rallying ground by an 
announcement on 8 November 1927 of an all-White Commission to 
55. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement, op.cit., pp. 49-50. 
56. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 245-46. 
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recommend whether India was ready for further constitutional 
progress and on which lines". ' 
But the Indian national response to the Simon 
Commission was unfavourable because the commission had not 
included any Indian. Therefore, a boycott protest was 
launched by almost all the sections of the Indian people 
against the Simon Commission. Even the Muslim League and the 
Hindu Maha Sabha raised the banner of opposition against the 
Simon Commission. Prof. Vishnoo Bhagwan discloses, "Since the 
Commission was composed of seven whitemen with Sir John Simon 
as its chairman, and not a single Indian was included, the 
Indian decided to boycott it. The complete ommission of the 
Indians from the personnel of the commission was taken for an 
insult and humiliation of the Indians. Pt. Moti Lai Nehru 
condemned it as 'a mere eye wash*. Not only Congress, even the 
Muslim League, the Hindu Mahasabha and the Liberal Federation 
condemned its composition. Except the reactionary wing of the 
Muslim league led by Sir Mohammad Shafi, nobody in the 
country welcomed the commission on its arrival in Bombay, on 
3rd February, 1928, the commission was greeted with a 
countrywide hartal. Slogans of 'Simon go back' rent the 
horizon".56 The police further antagonised the people by 
resorting to repress and suppress the anti-Simon protests. 
Consequently, the anti-British resentment and indignation 
began to strengthen all over India. Bipan Chandra reveals, 
"In Lucknow, Jawaharlal and Govind Ballabh Pant were beaten 
up by the police. But in the worst incident happened in 
Lahore where Lala Lajpat Rai, the hero of the Extremist days 
and the most revered leader of Punjab, was hit on the chest 
by lathis on 30 October and succumbed to the injuries on 17 
November 1928. It was his death that Bhagat Singh and his 
57. Ibid., p. 260. 
58. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 178-79. 
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comrades were seeking to avenge when they killed the white 
police official, Saunders, in December 1928. 
"The Simon boycott movement provided the first taste 
of political action to a new generation of youth 
Jawaharlal Nehru and Subhash Bose emerged as the leaders of 
this new wave of youth and students and they travelled from 
one province to another addressing and presiding over 
innumerable youth conferences". 
Thus, the all-White Simon Commission created a new 
wave of indignation and resentment among the Indian leaders 
and the people alike who launched a concerted and united 
protest against it. However, Gandhiji did not associate 
himself actively with the Simon boycott movement. Because he 
considered that his direct involvement would bring the entire 
masses into the movement and "might possibly embarrass the 
promoters". However, Gandhiji actively wrote against the 
Simon Commission and send the messages of success to the 
protesters praying that "the boycott will pass peacefully and 
show the nation's strength of purpose". Gandhiji also 
suggested the protesters to boycott the Statutory 
o . . 62 Commission. 
Along with the Simon Commission, the Bardoli Satya-
graha which had been postponed six years ago was in full 
swing. It had been launched by Vallabbhai Patel under the 
active guidance of Gandhiji against a twenty-two per cent 
increase in taxes decreed by the British Government. The 
Bardoli Satyagraha proved to be very successful in mobilizing 
59. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 262. 
60. Young India, 09.02.1928. 
61. The Bombay Chronicle, 03.02.1928. 
62. Young India, 09.02.1928. 
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the masses to unite once again non-violently against the 
injustices and repressions of the Government. In spite of 
Government's wholesale arrests, seizure and auctioning of 
livestock and land and intimidation and repression, the 
entire peasantry class of Bardoli braved, the hardships 
64 
non-violently and peacefully. In result , the Government 
succumbed to the sufferings and genuine demands of the 
Bardoli Satyagrahis. Louis Fischer writes, "On August 6th the 
government cdjii tula ted. It promised to release all prisoners, 
return all confiscated land, return the confiscated animals 
or their equivalent, and, the essence, to cancel the rise in 
taxes. Patel promised that the peasants would pay their taxes 
at the old rates. Both sides kept the agreement". The 
success of the Bardoli Satyagraha proved the efficacy of 
Gandhiji's methods of non-violent non-co-operation and civil 
disobedience. Therefore, those nationalist leaders and 
followers who had become sceptical of the non-violent methods 
of Gandhiji on the occasion of the Chauri Chaura incident 
started to be attracted towards the leadership of Gandhiji 
after the successful end of the Bardoli Satyagraha. The 
truthfulness of this statement can safely be proved by the 
Civil Disobedience Movement of 1930 launched by the Congress 
under the sole leadership of Gandhiji. 
However, in order to justify the exclusion of Indians 
from the Simon Commission, the Conservative Secretary of 
State, Lord Birkenhead had thrown a challenge to the Indian 
nationalist leaders that they could not produce an agreed 
constitution by themselves. Hence, the Indian nationalist 
leaders, accepting this challenge, had appointed a committee 
under the chairmanship .of Motilal Nehru to draft a 
63. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 254. 
64. The Bombay Chronicle, 29.05.1928. 
65. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 256. 
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constitution for India. The report of this committee came to 
be known as the Nehru Report which among other constitu-
tional mesures, defined Dominion status as the form of 
government for future India. Bipan Chandra writes, "This 
report defined Dominion status as the form of government 
desired by India. It also rejected the principle of Separate 
Communal electorates on which previous constitutional reforms 
had been based. Seats would be reserved for Muslims at the 
Centre and provinces in which they were in a minority, but 
not in those where they had a numerical majority. The Report 
also recommended universal adult Suffrage, equal rights for 
women, freedom to form unions, and dissociation of the state 
from religion in any form. A Section of the Muslim League had 
in any case dissociated itself from these deliberations, but 
by the end of the year it became clear that even the section 
led by Jinnah would not give up the demand for reservation of 
seats for Muslims especially in Muslim majority provinces. 
The dilemma in which Motilal Nehru and other Secular leaders 
found themselves was not one that was easy to resolve : if 
they conceded more to Muslim communal opinion, then Hindu 
communalists would withdraw support and if they satisfied the 
latter, then Muslim leaders would be estranged. In the event, 
no further concessions were forthcoming and Jinnah withdrew 
his support to the report and went ahead to propose his 
famous 'Fourteen Points' which were basically a reiteration 
of his objections to the Nehru Report". 
However, though the demand of Dominion Status was 
supported by Gandhiji and other old nationalist leaders, but 
it was strongly opposed by the young lot of the nationalist 
leaders like Jawaharlal Nehru and Subhash Base who were 
clamouring for 'Complete Independence'. The matter was, 
however, resolved by Gandhiji at the Calcutta session of the 
66, Bipan Chandra and Others, India's Struggle for Independence, 
op.cit., p. 263. 
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Congress in December 1928. At this session, Gandhiji pleaded 
for the adoption of the Dominion Status as the goal of the 
Congress giving the British Government one year time to 
concede this demand. Gandhiji suggested that if the 
Government failed to concede the demand of the Dominion 
Status in one year then the Indian National Congress would 
adopt the Complete Independence as the national goal and the 
non-violent civil disobedience as the method for achieving 
it. Consequently, "A resolution embodying this proposal won 
over the majority of the delegates, and further amendments 
seeking immediate adoption of complete independence were 
defeated ".6'7 
In fact, by hammering out a compromise formula 
Gandhiji seemed to try his best to give a chance to the 
British to do justice without any painful struggle and 
confrontation leaving behind the feelings and memories of 
bitterness. By demanding the Dominion Status in place of 
Complete Independence and by giving a period of one year for 
its grant, Gandhiji was making a sincere effort to cooperate 
with the British. But the British Government, intoxicated by 
the power of imperialism, failed to respond to the friendly, 
conciliatory and co-operative gesture and attitude of 
Gandhiji. Under the pressure of the Home Government, the then 
Viceroy, Lord Irwin refused to concede the demand of the 
Dominion Status. However, just before the expiry date of one 
year time, Gandhiji met Lord Irwin and sought to convene a 
Round Table Conference for drafting a constitution granting 
full and immediate Dominion Status to India in order to avoid 
confrontation. But Lord Irwin declined even to give any such 
assurance. Bipan Chandra writes, "on 23 December Irwin 
himself told Gandhiji and the others that he was in no 
position to give the assurance they demanded. The stage of 
negotiations was over and the stage of confrontation was 
67 . Ibid., p. 264. 
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about to begin". In consequence, the Indian National 
Congress at the Lahore Session in December 1929 adopted the 
famous Resolution of Puma Swarajya or Complete independence 
under the presidentship of Jawaharlal Nehru. The Lahore 
Congress also adopted the non-violent methods of Non-
Cooperation and Civil Disobedience for achieving the goal of 
Complete Inddpendence under the Sole authority, guidance and 
leadership of Gandhiji.^° Prof. Vishnoo Bhagwan writes, "The 
Lahore session of Congress held in December, 1929, under the 
presidentship of J.L. Nehru - the doyen of the Indian youth 
gave an ample proof of militant mood of Indian nationalism. 
Gandhiji felt the pulse of the nation. He realized that the 
only alternative to a violent revolution which was bound to 
occur was to launch Civil Disobedience Movement. He the 
refore moved a resolution at the Lahore Session declaring 
"Complete Independence" for India as the substitute for 
Dominion Status in conformity with the resolution passed at 
70 Calcutta a year ago". 
Thus, once again the people of India reposed 
confidence in Gandhiji's non-violent methods of Satyagraha to 
be applied on the national level, this time for attaining 
complete freedom from the yoke of British Colonialism. The 
entire nation became ready to 'Bardolise' the whole of India. 
It seems to be very clear that the one year grace time given 
by Gandhiji to the British for granting the Dominion Status 
to India and the ultimate failure on the part of the British 
to do the same provided a strong moral justification to the 
Indian demand of Complete Independence and received full 
support from the Indian people in favour of the non-violent 
methods of Satyagraha. In this way, Gandhiji became 
68. Ibid., p. 266. 
69. Ibid., pp. 268-69. 
70. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 186. 
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absolutely successful in forging a united moral front against 
the British by mobilizing the people of India in favour of 
his moral war of position against the immoral and 
exploitative rule of the British. The immoral and exploi-
tative foundations of colonialism and imperialism were 
challenged for the first time in a very clear and rhetoric 
manner. The Indian National Congress became united once again 
and the Indian National Movement received full momentum. The 
people of India became streamlined, directional, morally 
confident and elevated. The launching of the non-violent 
civil disobedience movement was only a matter of time. V.T. 
Patil sums up, "The year 1929 was a momentous one since the 
mood of the people in the country was one of expectancy of 
civil disobedience. This was the time when the nation looked 
towards Gandhi to give a new direction and thrust in the 
changed context In such an atmosphere Gandhi whole-
heartedly supported the call for purna Swaraj or complete 
independence at the Indian National Congress session at Lahore 
in 1929. The die was cast and Civil Disobedience under the 
71 leadership of Mahatma Gandhi was only a matter of time". 
Again Patil points out, "Gandhi, the Congress and the masses 
of India were committed to launching the Civil Disobedience 
Movement once the Britishers refused to concede purna Swaraj 
in 1930. In many respects the year 1930 marked a turning 
point in Gandhi's life and in the annals of the freedom 
7 2 
struggle in India". 
71. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement, op.cit., pp. 50-51. 
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CHAPTER - 9 
THE ROLE OF G7VNDHIJI IN THE INDIAN NATIONAL MOVEMENT 
FROM 1930 to 1939 
The year 1930 heralded an era of non-violent 
revolutionary confrontation between the Indian National 
Congress and the British Government, the former being guided 
and directed by the non-violent methods of Gandhiji. The 
adoption of the Lahore Resolution for Complete Independence 
by the Indian National Congress which had been drafted by 
Gandhiji in consultation with Motilal Nehru and other 
leaders , had thrown an open and direct challenge to the 
British rule for the first time. Through the Lahore 
Resolution, Gandhiji made it clear to the British authority 
either to grant complete freedom to India in a peaceful way 
or face the consequences of the civil disobedience movement, 
because the demand of Dominion status had ceased with the 
2 lapse of one year time given to it. But the British 
Government showed no signs of positive response to the 
freedom demand made by the Lahore Congress. Instead the 
British Government prepared to qell and crush any type of 
civil disobedience movement going to be launched to make 
India free from the British yoke. The then Viceroy, Lord 
Ir^in pointed cut his plan of action in these words, "I 
propose to take an early opportunity of making it plain, if 
and when the extremists try any policy of what they cal civil 
disobedience, we shall lose no time in jumping on their 
3 
heads". But both the Indian National Congress and Gandhiji 
1. The Collected Works of Mahatma Gandhi, The Publications 
Division, Ministry of Information and Broadcasting, 
Government of India, Vol. 42, 1970, pp. 320-22. (Here-
after referred to as The CWMG). 
2. Ibid., p. 320. 
3. Quoted by B.R. Nanda (Ed.), Essays in Modern Indian 
History, Oxford University Press, Delhi, p. 100. 
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were determined to translate the Independence Resolution into 
action. However, Gandhiji was not in a hurry. Rather, this 
time he was extremely cautious, weighing the pros and cons of 
the weaknesses and strengths of both the Indian masses as 
well as of the British Government. Therefore, in order to 
test the non-violent atmosphere of the country and the 
capacity of the Indian people to resist the oppressions and 
suppressions of the British Government passively, peacefully 
and non-violently. The 26th of January 1930 had been fixed as 
the Independence Day. On this occasion the tricolour National 
4 
flag was hoisted and the Independence pledge was taken all 
over India with full courage and determination in an 
extremely non-violent atmosphere. Geoffrey Ashe records, "The 
National response on the 26th left no doubt. In every town 
0 
and in many villages the flag was hoisted and a manifesto by 
Gandhiji was read, calling for Purna Swaraj, and declaring it 
to be a crime against Man and God to submit any longer". 
Thus by and large the majority of the population of 
India pledged to make India free purely by non-violent 
methods propounded and moulded by Gandhiji. The unity, 
discipline, courage and determination shown by the people of 
India on 26th Jan.J-930 satisfied Gandhiji to a great extent. 
Gandhiji expressed his satisfaction in these words, "the 
demonstrations of 26th are an unmistakable proof that the 
Congress still remains the one body to rule the hearts of the 
masses. Thank God, they have unity in their starvation". Now 
Gandhiji was ready to launch the non'-violent 'Civil 
Disobedience Movement for making India free from the British 
Yoke within few months. However, before the actual launching, 
4. For the Independence Pledge, see D.G. Tendulkar, MAHATMA -
Life of Mohandas Karamchand Gandhi, Bombay, 1952, Vol. 3, 
p. 10. 
5. Geoffrey Ashe, Gandhi - A Study in Revolution, Asia 
Publishing House, Bombay, 1968, p. 283. 
6. The CWMG, Vol. 42, 1970, op.cit., p. 434. 
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according to the theory of non-violence, Gandhiji intended to 
make a compromise with the British as well as to test them to 
relinquish the power. For this purpose Gandhiji put forward 
Eleven point Demands to be fulfilled immediately by the 
British Government. Even Gandhiji declared that he was ready 
to suspend the proposed civil disobedience movement if the 
Government did accept his eleven demands which, according to 
Gandhiji, were the substance of independence. "Let the 
Viceroy satisfy these very simple but vital needs of India. 
He will then hear no talk of civil disobedience, and the 
Congress will heartly participate in any conference where 
7 
there is perfect freedom of expression and demand". The 
eleven items put forward by Gandhiji were designed to root 
out the major evils and the foundation of structural violence 
established and pursued by the British Raj. These eleven 
points included, "Total prohibition, reduction of the ratio 
to Is. 4d; Reduction of the land revenue to at least 50% and 
making it subject to legislative control; Abolition of the 
salt tax; Reduction of the military expenditure to at least 
50% to begin with; Reduction of the salaries of the higher 
grade service to one half or less so as to suit the reduced 
revenue; protective tariff on foreign cloth; The passage of 
the Coastal Traffic Reservation Bill; Discharge of all 
political prisoners save those condemned for murder or the 
attempt threat by the ordinary judicial tribunal, withdrawal 
of all political prosecutions>' abrogation of section 124A/ 
the Regulation of 1818 and the like and permission to all the 
Indian exiles to return; Abolition of C.I.D. or its popular 
control; Issue of licences to use fire arms for self-defence 
g 
subject to popular control". 
In fact Gandhiji v/as more concerned with the reforms 
of Indian social, economic, political and cultural systems 
7. Ibid., pp. 434-35. 
8. Ibid., p. 434. 
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thin with the expulsion of the Britishers from India. 
Through these demands Gandhiji wanted the British Government 
to rectify and remove the multi-dimensional evils brought and 
propped up by it in India. According to Gandhi ji this was 
the main object of Independence. On being criticised by some 
nationalist leaders on the question of his eleven point 
demands at the moment when the nation was ready and ripe 
for launching the mass civil disobedience, Gandhiji made his 
stand clear. He wrote, "I have not said that the struggle for 
Independence is to cease the moment [the] eleven points are 
gained. What I have said is that if they are gained, the 
Congress will lift the ban on the Conference and that civil 
disobedience will be suspended. Independence is wanted in 
order to remove the grievous defect of the present rule. 
Independence means at least those eleven points, if it means 
anything at all to the masses, the man in the street. Mere 
withdrawal of the English is not independence By 
mentioning the eleven points I have given a body in part to 
g 
the elusive word Independence". Identifying his eleven 
points demand with the immediate and urgent needs of the 
starving masses of India, Gandhiji wrote, "Whether therefore 
a bona fide Round Table Conference comes today or the day 
after, it is as well to know the truth lying behind the 
remarkable demonstration of 26th ultimo. The masses feel that 
the Congress will remove the burdens which they vaguely feel 
but cannot describe. I venture to claim that in formulating 
the eleven points, I have somewhat and to the extent of my 
ability given a concrete shape to their feeling". 
In spite of all good intensions of Gandhiji behind 
his eleven point demand Gandhiji received bitter criticism 
from the British Press which proved that the Britishers were 
not concerned with the real betterment of the life of Indian 
9. Ibid., p. 469. 
10. Ibid., p. 451. 
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masses. Rather they were concerned with the economic and 
political exploitation of India. Gandhiji writes, "Well might 
the points suggested by me as for immediate attention raise a 
storm of indignation in the British Press. They mean more to 
the British investor, and in fact every Britishers, than 
Dominion status or even Independence.... Hitheror to progress 
towards the so-called constitutional freedom has meant more 
burdens upon the dumb millions and more money into the 
pockets of the Britisher. And British imagination pictures to 
itself an India under Dominion Status remaining a perpetual 
El Dorado for the British. If Dominion status is feared, it 
is because the reality of it would mean ability to undo 
continuing wrongs and therefore unjust burdens whether in the 
shape of Government of India loans or guarantees given to the 
military and the civil services, or favours shown to British 
manufactures at the expense of India, or concessions granted 
to the British trader, capitalist or prospector". 
But, the colonial and imperial considerations and 
interests forced the Viceroy Lord Irwin to ignore the Eleven 
Points put forward by Gandhi ji. And thus Gandhi ji was left 
with no alternative other than the launching of the Civil 
Disobedience Movement. The Congress Working Committee meeting 
at Sabarmati Ashram on 15th February 1930 "invested Gandhiji 
with full powers to launch the civil disobedience movement at 
12 
a time and place of his choice". Having been authorised by 
the Working Committee to start Civil Disobedience, Gandhiji 
became once again the sole guide and architect of the Indian 
National Movement as he had become during the Khilafat-
Non-Cooperation Movement. However, this time, having learnt 
from the past experiences, Gandhiji made a few adjustments in 
his non-violent theory and action in order to garner maximum 
support from the Indian masses and continue the civil 
11. Ibid., pp. 450-51. 
12. Bipan Chandra and Others, India's Struggle for Indepen-
dence, Penguin Books, New Delhi, p. 270. See also Ibid., 
p. 480. 
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disobedience movement even if there were outbreak of sporadic 
and unorganised violence. Hence, in the first place, Gandhiji 
removed the distinction between the creed and policy of 
non-violence. Gandhiji declared, "Those, who hold 
non-violence for the attainment of freedom as an article of 
faith, are in no way superior to those with whom it is a mere 
policy, even as there is no such inequality between brown 
13 
men and yellow men". In the second place, ' , keeping 
in mind the fateful Chauri Chaura incident causing the 
suspension of the Non-Cooperation Movement, Gandhiji made 
modifications in his theory of non-violent struggle going to 
be launched very soon. He declared, "civil disobedience is 
sometimes a peremptory demand of love. Dangerous it 
undoubtely is, but no more than the encircling violence. 
Civil disobedience is the only non-violence escape from its 
soul-destroying heat. The danger lies only in one direction, 
in the outbreak of violence side by the side with civil 
disobedience. If it does I know now the way; not the 
retracing as at the time of Bardoli. The struggle, in 
freedom's battle, of non-violence against violence, no matter 
from what quarter the latter comes, must continue till a 
14 
single representative is left alive". However, this time 
Gandhiji was highly concious and alert in keeping the party 
of violence under control as far as possible. For this 
purpose Gandhiji planned to start the civil disobedience only 
with the help of his Ashramites who were well trained in 
theory and practice of non-violence. Gandhiji wrote, "This 
non-violence will be expressed through civil disobedience, 
for the moment confined to the inmates of the Satyagraha 
Ashram, but ultimately designed to cover all those who choose 
to join the movement... My ambition is no less than to 
convert the British people through non-violence, and thus 
13. The CWMG, vol. 42, 1970, op.cit., p. 481, 
14. Ibid. 
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make them see the wrong they have done to India". Gandhiji 
believed that "When the beginning is well and truly made I 
expect the response from all over the country". V.T. Patil 
points out, "This would become a dramatic act of defiance of 
the British authority and at the same time provide much 
publicity to the campaign. In yet another sense, Gandhi by 
including only his ashram disciples wanted to make the act of 
wilful defiance as a model of discipline and 
non-violence". 
However, before launching the civil disobedience 
movement Gandhiji wrote an important letter to Lord Irwin 
once again requesting him to remove the social, political and 
economic evils from the territory of India. "I respectfully 
invite you then to pave the way for immediate removal of 
those evils, and thus open a way for a real conference 
between equals, interested only in promoting the common good 
of mankind through voluntary fellowship and in arranging 
18 terms of mutual help and commerce equally suited to both". 
But at the same time, Gandhi ji remained Lord Irwin that if 
the Viceroy failed to respond positively to his request then 
he would launch the non-violent mass Civil Disobedience with 
the help of his Ashram co-workers by violating the provisions 
of the Salt Laws. Gandhiji wrote, "But if you cannot see your 
way to deal with these evils and my letter makes no appeal to 
your heart on the 11th day of this month I shall proceed with 
such co-workers of the Ashram as I can take, to disregard 
the provisions of the salt laws. I regard this tax to be the 
most iniquitous of all from the poor man's stand paint. As 
15. M.K. Gandhi, Young India, 12.03.1930. 
36. Ibid., 27.02.1930. 
17. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement, Renaissance Publishig House, Delhi, p. 66. 
18. The CWMG, Vol. 43, 1971, p. 7. 
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the independence movement is essentially for the poorest in 
the land the beginning will be made with this evil. The 
wonder is that we have submitted to the cruel monopoly for so 
long. It is, I know, open to you to frustrate my design by 
arresting me. I hope that there will be tens of thousands 
ready, in a disciplined manner, to take up the work after me, 
and, in the act of disobeying the Salt Act to lay themselves 
open to the penalties of a law that should never have 
19 disfigured the statute-book". 
However, the Viceroy Lord Irwin refused to comply with 
the rational suggestions and the earnest appeal made to him 
by Gandhiji and regretted that Gandhiji should be 
"contemplating a course of action which is clearly bound to 
involve violation of the law and danger to the public 
20 peace". Gandhiji strongly reacted to the adamant and 
dictatorial reply of Lord Irwin and expressed his 
determination to breach the Salt Act by manufacturing and 
using the Salt from the sea water without paying any tax. 
Gandhi ji wrote, "'fhe Viceregal reply does not surprise 
21 
me". "But I know that the Salt tax has to go and many other 
things with it, if my letter means what it says. Time alone 
22 
can show how much of it was meant" . Consequently according 
to his pledge of truth, non-violence and independence, 
... 23 
Gandhi31 with Seventy eight co-workers left Sabarmati 
Ashram on foot for Dandi, on the coast 2 41 miles to the South 
on March 12, 1930 for manufacturing and using Salt in 
24 defiance of the Salt Act. This historic march came to be 
known as the 'Dandi March' and the movement as the Salt 
Satyagraha which heralded the beginning of the non-violent 
19. Ibid. 
20. Ibid. 
21. Ibid., p. 52. 
22. Ibid. 
23. Ibid., p. 454-55. 
24. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 286. 
316 
mass Civila Disobedience of 1930. All along the road from 
Sabarmati to Dandi, Gandhiji along with his seventy eight 
Satyagrahi co-workers was greeted entuusiastically by 
countless number of villagers day and night* Thousand of 
masses accompanied the Dandi marchers upto Dandi giving them 
moral courage and spiritual strength. Geoffrey Ashe writes, 
"Villagers joined the column as it surged through. When it 
neared Dandi the seventy-nine had swelled to thousands. 
Among them were numerous women - not only the poor, but 
wealthy ladies from Bombay, and orthodox Hindu 
25 * 
ar:istocrats". Gandhiji with the marchers reached Dandi on 
April 5th and spent the entire night by praying. In the early 
morning of April 6th, Gandhiji dipped into the sea-water, 
returned to the beach and then picked up some salt left by 
the waves. Thus, Gandhiji civilly broke the Salt Laws and 
signalled to the nation to do likewise. In consequence, 
Gandhiji's non-violent message of Salt Satyagraha received a 
quick and positive response from each and every corner of 
India. "Within a week everybody seemed to be making Salt, or 
reading Congress leaflets on how to make it, or hawking 
illicit packets of it. The product was poor stuff but who 
cared? All round the coast, peasants and fishermen were 
digging into the natural deposits or setting out pans of 
brine to evaporate. In Ahmedabad Congress had its own depot, 
and sold the salt or grave it away to enormous crowds, 
besides auctioning the Mahatma's original handful for sixteen 
hundred rupees. In Delhi Vithalbhai Patel and other Assembly 
members resigned in protest against the law. One was Pandit 
Malaviya, who had not always supported Gandhi, but now bought 
26 
some salt before an audience of fifteen thousand". Besides 
violating the Salt laws non-violently, Gandhiji also 
recommended the non-payment of revenues, boycotts of foreign-
cloth, liquor, law-courts, and resignations from the 
government posts and from the Assembly seats. Gandhiji 
25. Ibid . 
26. Ibid., pp. 287-88. 
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declared, "Wherever possible, civil disobedience of Salt laws 
should be started... Liquor and foreign-cloth shops can be 
picketed. We can refuse to pay taxes if we have the requisite 
strength. The lawyer can give up practice. The public can 
boycott the courts by refraining from litigation. Government 
servants can resign their posts... I prescribe only one 
condition, viz., let our pledge of truth and non-violence as 
the only means for the attainment of Swaraj be faithfully 
kept".^^ 
However, though the civil disobedience movement 
launched by Gandhiji was almost non-violent and was not 
against the English, rather against their corrupt, inhuman 
28 
and exploitative system , but even then the Government, as 
declared earlier by Lord Irwin jumped on the heads of the 
civil resisters to break them. Though initially the 
Government had displayed admirable forbearance and 
non-interference for which Gandhiji had publicly 
ccxnplimented, but as the civil disobedience movement got 
momentum and started to spread all over India, the 
Government became alarmed and began to suppress the movement 
with heavy hands, surpassing all limits of brutalities and 
naked violence. Louis Fischer records, "The police began mass 
arrests. Ramdas, third son of Gandhi, with a large group of 
ashramites, was arrested. Pandit Malaviya and other moderate 
co-operators resigned from the Legislative Assembly. The 
police began to use violence- civil resisters never resisted 
arresti but they resisted the confiscation of the Salt they 
had made, and Mahadev Desai reported cases where such Indians 
were beaten and bitten in the fingers by constables. Congress 
volunteers openly sold contraband salt in cities. Many were 
arrested and sentenced to short prison terms.... The police 
raided the congress party headquarters in Bombay where salt 
27. Quoted by Bipan Chandra and Others, India's Struggle for 
Independence, op.cit., p. 271. 
28. The CWMG, vol. 43, p. 265. 
29. Ibid., p. 179 
318 
being made in pans on the roof. A crowd of sixty thousand 
assembled. Hundreds were handcuffed or their arms fastened 
with ropes and led off to jail... The salt lifted by Gandhi 
from the beach was sold to a Dr. Kanuga, the highest bidder, 
for 1,600 rupees. Jawaharlal Nehru, the president of 
Congress, was arrested i Allahabad under the Salt Acts and 
sentenced to six months imprisonment. The agitation and 
disobedience spread to the turbulent regions of the 
Maharashtra and Bengal. In Calcutta, the Mayor, J.M. Sengupta 
read seditious literature aloud at a public meeting and urged 
non-wearing of foreign textiles. He was put in prison for six 
months. Picketing of liquor shops and foreign cloth shops 
commenced throughout India. Girls and ladies from aristocratic 
families and from families where purdah had been observed 
came out into the streets to demonstrate. POlice became 
vindictive and kicked resisters in sensitive parts. Civil 
resistance began in the province of Bihar. Seventeen Bihar 
Satyagrahis, including resigned members of Legislative 
Councils, were sentenced to periods of from six months to two 
years in prison. A Swami who had lived in South Africa 
received two and half years. Teachers, Professors and 
students made salt at the sea and inland and were marched to 
jail in batches. Kishorlal Mashruwala, a faithful disciple of 
Gandhi, and Jamnalal Bajaj, a rich friend of Gandhi's were 
sentenced to two years' incarceration. In Karachi the police 
fired on a demonstration; two young volunteers were 
killed.... B.G. Kher and K.M. Munshi, leaders of the national 
Congress, were arrested in Bombay. Devadas Gandhi was 
sentenced to three months imprisonment in Delhi . The salt 
movement and the arrests and imprisonments spread to Madras, 
the Punjab and the Carnatic (Karnatak). Many towns observed 
hartals when Congress leaders were arrested At 
Peshawar, the key to the volatile northwest Frontier 
Province, an armored car, in which the Deputy Police 
Commissioner was seated, first ran full-tilt into a crowd and 
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then machine-gunned it, killing seventy and wounding about 
one hundred. In parts of Bengal, in the United Provinces, and 
in Gujarat, peasants refused to pay rent and the land tax. 
The government tried to place all nationalist newspapers 
under censorship, whereupon most of them voluntarily 
suspended publication. Congress provincial offices were 
sealed and their property and office paraphernalia 
confiscated. Rajagopalachari was arrested in Madras and given 
a nine month's sentence. The wild Afridi tribe, in the north 
west frontier Tribal Area, attacked British patrols. In the 
city of Chittagong, Bengal, a band of violent revolutionists 
30 
raided the arsenal to seize arms.some were killed". 
Gandhiji condemned the Government's barbarous and 
brutal repression of the civil resisters's non-violent 
struggle and described the Government's repression as "Gonda 
31 32 
Raj" and "veiled form of Martial Law..." But, at the same 
time, Gandhiji also invited the Viceroy Lord Irwin "to 
disclose to the full the leonine paws of authority so that 
the people who are suffering tortures and destruction of 
their property may not feel that I, who had perhaps been the 
chief party inspiring them to action that has brought to 
light the Goverment in its true colours, had left any stone 
unturned to work out the Satyagraha programme as fully as it 
33 
was possible under given circumstances". At the same time, 
Gandhiji exhorted the civil resisters to embrace sufferings 
and tortures inflicted on them by the Government patiently, 
bravely and non-violently. Because, according to the theory 
of non-violence and Satyagraha, "Success is the certain 
30. Louis Fischer, The Life of Mahatma Gandhi, Harper and 
Brothers, New York, pp. 269-71. 
31. The CWMG, Vol. 43, p. 363. 
32. Ibid., p. 391. 
33. Ibid., p. 392. 
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result of suffering of the extremcst character, voluntarily 
34 
undergone". Though Gandhiji deplored the sporadic counter-
violence in Karachi, Peshawar, Chittagong, Calcutta and other 
parts of India, but he refused to stop or suspended or 
35 
withdraw the Civil Disobedience Movement. Because in the 
opinion of Gandhiji these outbreaks of counter-violence among 
the people against the Government were the result of 
Government's use of naked violence which "...goaded human 
3 6 
nature to violence...". However, inspite of such goading of 
the human nature by the British Government Gandhiji hoped and 
prayed, "But inspite of the goading I shall hope that God 
will give the people of India wisdom and strength to 
37 
withstand every temptation and provocation to violence". 
However, in order to show further non-violent 
strength in the face of government brutalities Gandhiji 
decided to organise the peaceful and non-violent raids on the 
Salt depots at Dharasana and accordingly he conveyed his 
intention to the Viceroy through a letter written on 4th May, 
38 1930. Gandhiji told the Viceroy, "Before, then, the reign 
of terrorism that has just begun overwhelms India, I feel 
that I must take a bolder step, and if possible divert your 
39 
wrath in a cleaner if more drastic channel". Geoffrey Ashe 
writes, "Gandhi wrote to the Viceroy again, still beginning 
'Dear Friend', but protesting vigorously at the police 
violence. This, he warned, was likely to provoke counter-
violence. To reaffirm Satyagraha he proposed, 'God willing', 






















march to the salt works at Dharasana and seek possession, 
asserting the right of the people to occupy a state-
40 
controlled property". 
Thus, the above intention of Gandhiji shows that in 
spite of the severest type of brutal repression and illegal 
suppression of the movement, the Government failed in 
checking, curbing andvbreaking the enthusiasm of the masses. 
Hence, in order to break the bone of the movement, now the 
Government decided to arrest Gandhiji so that Gandhiji would 
not march towards Dharasana and further intensify the 
movement. Accordingly,the Government arrested Gandhiji on the 
midnight of 5th May, 1930 and removed him to Yeravda Jail to 
be detained there under the regulation 25 of 1827 to 
"...suffer imprisonment during the pleasure of the 
41 Government..." Bipan Chandra discloses, "The rapid spread 
of the movement left the Government with little choice but to 
demonstrate the force that lay behind its benevolent facade. 
Pressures from officals, Governors and military establishment 
started building up, and, on 4 May, the Viceroy finally 
ordered Gandhiji's arrest. Gandhiji's announcement that he 
would now^proceed to continue his defiance of the salt lawsby 
leading a raid on the Dharasana Salt Works certainly forced 
the Government's hand, but its timing of Gandhiji's arrest 
42 
was nevertheless ill-conceived". 
The news of the arrest of Gandhiji set off strikes 
all over India culiminating in clashes with the police at 
several places. The Government once again failed in curbing 
43 
and demolishing the enthusiasm of the people. "Defiance of 
40. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 289. 
41. The CWMG, Vol. 43, p. 399. 
42. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 274. 
43. Ibid. 
3Z2 
prohibitory orders and picketing of liquor and foreign cloth 
shops followed. The spirit of Swadeshi filled the atmosphere 
44 
and Khadi was on the ascendant". "The Congress Working 
Committee met at Allahabad, expanded the scope of the 
campaign and decided that "Dharasana should henceforth be 
45 treated as an All India centre for salt raids". And 
according to the intention and decision of Gandhiji the 
Indian National Congress on 21st May, 1930, under the 
presidentship and leadership of Sarojini Naidu resorted to a 
marvellous, and couragious but absolutely peaceful and 
non-violent attack on the Dharasana Salt works and invited 
ruthless physical injuries from the mounted police silently 
46 
and patiently without any retaliation. The non-violent 
civil resisters at Dharasana translated the non-violence of 
the brave taught by Gandhiji into action. Their voluntary 
sufferings of the third degree caught the instant attention 
and sympathy of the world. The eminent American journalist, 
Webb Miller who was watching the event at Dharasana recorded 
the police brutalities inflicted upon the peaceful and 
non-violent civil resisters. When the Satyagrahis at 
Dharasana advanced towards the Salt works for taking them 
into their possession, Mr. Miller wrote, "suddenly, at a word 
of command, scores of native police rushed upon the advancing 
marchers, and rained blows on their heads with steel-shod 
lathis • Not one of the marchers even raised an arm to fend 
off the blows. They went down like ninepins. From where I 
stood I heard sickening whacks of the clubs on unprotected 
skulls. The waiting crowd of watchers groaned and sucked in 
their breaths in sympathetic pain at every blow. Those struck 
44. K. Goapalaswamy, Gandhi and Bombay, Bharatiya VidyaBhavan, 
Bombay, 1969, p. 2'45. 
45. Pattabhi Sitaramayya, The History of the Indian National 
Congress, Vol. I, Madras, iy35, p. 671. 
46. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 274-75. 
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down fell sprawling, unconscious or writhing in pain with 
fractured skulls or broken shoulders. In two or three minutes 
the ground was quilted with bodies. Great patches of blood 
widened on their white clothes. The survivors without 
breaking the ranks silently and doggedly marched on until 
47 
struck down". Mr. Miller expressed his shock in these 
words, "In eighteen years of my reporting in twenty countries 
during which I have witnessed innumerable civil disturbances, 
riots, street fights and rebellions, I have never witnessed 
48 
such harrowing scenes as at Dharasana". However, m spite 
of the use of brute force by the mounted police, the 
Satyagrahis remained fully peaceful and non-violent. They did 
not resort to retaliation. In this way, the Satyagrahis 
became quite successful in exposing the violence of the 
Government and won the sympathy and support all over the 
world through the Miller's despatch. The brave satyagrahis at 
Dharasana also became a source of inspiration and non-violent 
action for the rest of the people all over India. J. 
Kumarappa wrote, "Dharasana raid was decided upon not to get 
salt, which was only the means. Our expectation was that the 
Government would open fire on unarmed crowds... Our primary 
object was to show to the world at large the falange and 
claws of the Government in all its ugliness and ferocity. In 
49 this we have succeeded beyond measure". 
The non-violent war at Dharasana exhorted the people 
all over the country and the people in Bengal, Bihar, U.P., 
Karnataka, Andhra Pradesh, Punjab, Bombay and Delhi started 
to raid the Salt worksjbesidesmanufacturing illegal salt. In 
consequence, the Government increased its illegal repression 
in the form of lathi charges, firings and arrestings making 
the people more angry and militant. Bipan Chandra writes, 
47. Quoted by D.G. Tendulkar, MAHATMA, vol. 3, op.cit., p.50. 
48. Ibid., p. 51. 
49. Young India, 29.05.1930. 
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"This new form of Salt Satyagraha was eagerly adopted by the 
people,who soon made it a mass affair. At V7adala, a Suburb of 
Bombay, the raids on the salt works culminated on 1 June in 
mass action by a crowd of 15,000 who repeatedly broke the 
police cordon and triumphantly carried away salt in the face 
of charges by the mounted police. In Karnataka, 10,000 
invaded the Sanikatta salt works and faced lathis and 
bullets. In Madras, the defiance of salt laws led to repeated 
clashes with the police and to a protest meeting on 23 April 
on the beach which was dispersed by lathi charges and firing, 
leaving three dead. This incident completely divided the city 
on racial lines, even the most moderate of Indian, condemning 
the incident, and rallying behind the nationalists. In Andhra 
bands of village women walked miles to carry away a handful 
of salt, and in Bengal,the old Gandhian ashrams, regnerated by 
the flood of volunteers from the towns, continued to sustain 
a powerful salt satyagraha in Midnapore and other coastal 
pockets. The districts of Balasore, Puri, Cuttack in Orissa 
remained active centres of ilegal salt manufacture". 
The Government redoubled its repressive measures. The 
attitude of the Government remained vindictive. "In June the 
All India Congress Committee and Working Committee were 
declared illegal. Motilal Nehru went to Prison". However, 
in spite of all Government's repressions and suppressions, 
the civil Disobedience Movement did not show any type of 
weakness and major deviation from the non-violent principles 
outlined by Gandhiji. "Already the Congress Working Committee 
had authorized civil disobedience on a broader front. The 
cloth boycott and liquor boycott were strengthened by 
mobilizing countless women as pickets. The forest laws were 
50. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., p. 275. 
51. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
pp. 292-93. 
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broken. Business was withdrawn from British Commercial firms. 
In various districts, peasants who had the funds to pay their 
52 land-tax and rent refused to do so". In the meantime, the 
report of the boycotted Simon Commission was published in 
London which contained no mention of Dominion Status. The 
recommendations of the Commission were designed further to 
strengthen and centralise the British Government in India. 
The recommendations also strengthened the vicious policies of 
'divide and rule' by the extension of the principle of 
53 
communal electroates. Consequently, these recommendations 
further shocked and upset both the Indian masses and the 
nationalist leaders. D.G. Tendulkar writes, "These 
recommendations profoundly disappointed all the political 
parties. People like Malaviya and Aney threw in their lot 
with the Congress and courted jail. The intensity of the 
movement exceeded every calculation of the Government. By 
July 6, Observer reported "defeatism" and "demoralization of 
54 Europeans" in 'India'". 
In the meantime, the first Round Table Conference was 
convened in London on 12th November, 1930 which was boycotted 
by the Congress but attended by the loyalists, liberals and 
communalists, prominent among them were the Maharaja of 
Bikaner, Sapru, Jayakar, Sastri, Jinnah, the Ali brothers. 
Dr. Ambedkar and Dr. Moonje. The conference was convened to 
formulate a constitution for India acceptable to all parties 
and to both the countries rather to grant independence or 
dominion status to India. "But without the representation of 
the Congress and Gandhiji, the "Conference" looked like an 
empty pegeant, a tcimasha of communalists and reactionaries 
52. Ibid., p. 292. 
53. D.G. Tendulkar, MAHATMA, Vol. 3, op.cit., p. 56. 
54. Ibid., pp. 56-57. 
55. Ibid., p. 60. 
3^0 
56 dancing to the British fiddling". However, the conference 
was suspended on 19 Jan . »1931 in order to enlist the 
co-operation of the Indian National Congress in reaching 
solutions to the problems of political and economic unrest in 
India. Though the British prime Minister, Ramsay MacDonald 
did not express any views regarding the grant of either 
Complete Independence or Dominion Status, he expressed the 
hope for enlisting the Services of the Congress in the Second 
57 Round Table Coference. Thus, the British premier showed an 
attitude of conciliation and in consonance with it, the 
Viceroy, Lord Irwin ordered the unconditional release of 
Gandhiji and other important members of the Working Committee 
on 25th January 1931 so that they might respond to the Prime 
Minister's statement. Louis Fischer writes, "Irwin gladly 
took the hint - or the command - and unconditionally released 
Gandhi , the Nehru and more than twenty other top Congress 
leaders on January 26th, Independence Day. In appreciation of 
this graceful gesture, Gandhi " wrote a letter to the Viceroy 
CO 
asking for an i n t e r v i e w " . Lord Irwin a g r e e d . 
In t h i s way, t h e Government a t l a s t , was compelled by 
the p o l i t i c a l c o n d i t i o n s c r ea t ed by t h e atmosphere of 
goodwill and n o n - v i o l e n t C iv i l Disobedience t o n e g o t i a t e and 
make s e t t l e m e n t wi th the Congress and Gandhij i who 
rep resen ted t h e masses of Ind ia a t l a r g e . The Congress 
Working Committee met and passed an impor t an t r e s o l u t i o n 
i n v e s t i n g Gandh i j i wi th the powers of p l e n i p o t e n t i a r y t o 
n e g o t i a t e a s e t t l e m e n t in the name of t h e Congress . At l a s t 
on 17th February 1931, Gandhi j i and Lord I rwin s t a r t e d t a l k s 
which cu lmina ted i n t h e famous Gandhi-Irwin Pact or the Delhi 
56. V .P .S . Raghuvanshi , Indian Na t iona l Movement and Thought, 
Agra, 1950, p . 213 . 
57. D.G. Tendu lka r , MAHATMA, V o l . 3 , o p . c i t . , p . 6 1 . 
58. Louis F i s c h e r , The Li fe of Mahatma Gandhi, o p . c i t . , 
p . 276. 
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Pact which resulted in the postponement of the Civil 
Disobedience Movement for the time being. Bipan Chandra 
writes, "After deliberating amongst itself for close to three 
weeks, and after long discussions with delegates who had 
returned from London, and with other leaders representing a 
cross-section of political opinion, the Congress Working 
committee authorized Gandhiji to initiate discussions with 
the Viceroy. The fortnight long discussions culminated on 5 
March 1931 in the Gandhi-Irwin Pact, which was variously 
described as a 'truce' and a 'provisional settlement'. 
"The pact was signed by Gandhiji on behalf of the 
Conyress and by Lord Irwin on behalf of the Government, a procedure 
that was hardly popular with officialdom as it placed the 
Congress on an equal footing with the Government. The terms 
of agreement included the immediate release of all political 
prisoners not convicted for violence, the remission of all 
fines not yet collected, the return of confiscated lands not 
yet sold to third parties, and lenient treatment for those 
Government employees who had resigned. The Government also 
conceded the right to make salt for consumption to villages 
along the coast, as also the right to peaceful and 
non-aggressive picketing. The Congress demand for a public 
inquiry into police excesses was not accepted, but Gandhiji 
insistent request for an inquiry was recorded in the 
agreement. The Congress, on its part, agreed to discontinue 
the Civil Disobedience Movement. It was also understood that 
the Congress would participate in the next Round Table 
Conference". 
The Gandhi-Irwin Pact was ratified by the Karachi 
session of the Congress towards the end of March 1931, but 
the Congress reaffirmed the goal of Puma Swaraj. The 
Congress also adopted a resolution on fundamental rights to 
59. Bipan Chandra and Others, India's Struggle for Indepen-. 
dence, op.cit., p. 280. 
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be incorporated in the constitution of free India. Though 
Gandhiji and the Congress had not won either the Dominion 
status or the Complete independence as pledged by the Lahore 
Independence Resolution, the Gandhi-Irwin Pact proved to be an 
important landmark in the history of the Indian National 
Movement. Because, "For the first time since its 
establishment the British Government dealt with a 
representative of the country, one who had defied its 
authority, on a footing of equality and with respectful 
courtesy. The negotiations yielded no tangible gains to the 
nationalist cause; the Viceroy drove a hard bargain and 
secured all the immediate advantage and the truce terms were 
bitterly criticized by the radical nationalists. But the 
dialogue had the effect of legitimizing Satyagraha as a 
weapon of political warfare and demonstrating the power of 
jana shakti, the moral strength of the people". Defending 
the pact Gandhi ji wrote, "For full twelve months we have 
developed a war mentality, we thought of war, we talked of 
war and nothing but war. Now we have to sing a completely 
different tvine We are in the midst of truce. With some of 
us, I know the very mention of the word 'truce' sends a 
shiver through their body. That is because we had thought of 
nothing but war and had believed that there could be no 
compromise. But that was not a position becoming a true 
Satyagrahi. The Satyagrahi whilst he is ever ready for fight 
must be equally eager for peace. He must welcome any 
honourable opportunity for peace. The Working Committee of 
the Congress saw such an opportunity and availed itself of 
it. The essential condition of a compromise is that there 
62 
should be nothing humiliating, nothing panicky about it". 
In fact, the long-drawn Civil Disobedience Movement was about 
60. The CWMG, Vol. 45, 1971, p. V. 
61. Ibid., pp. VI-VII. 
62. Ibid., p. 305. 
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to exhaust the people's capacity to fight and suffer 
endlessly. And when the British Government itself offered 
an opportunity to the civil resisters to halt and negotiate, 
then Gandhiji who was quite aware of the situation quickly 
accepted the offer and entered into a settlement, thereby 
brought a period of relaxation for making fresh efforts and 
preparations for the next phase of direct action. Gandhiji 
declared, "It would be folly to go on suffering when the 
opponent makes it easy for you to enter into a discussion 
64 
with him upon your loTigings". Gandhiji also pointed out 
that the settlement was a provisional and marked a change in 
the method of struggle from a ncm-violent direct action to a 
peaceful negotiation. in case of the failure of the 
negotiation, the Congress and the Satyagrahis were free to 
resume the non-violent civil disobedience struggle at a 
proper and opportune time. Moreover, the Lahore Resolution 
for the achievement of complete independence was still the 
aim of India. It had not been violated or discarded or 
nullified by the settlement with Lord Irwin. Regarding the 
impact and usefulness of the Gandhi-Irwin Pact, Bipan Chandra 
reveals, "and surely the peasants of Gujarat were not happy 
that some of their lands did not come back to them 
immediately (they were returned after the Congress Ministry 
assumed office in Bombay in 1937). But the vast mass of the 
people were undoubtedly impressed that the mighty British 
Government had to treat their movement and their leader as an 
equal and sign pact with him. They saw this as a recognition 
of their own strength, and as their victory over the 
Government. The thousands who flocked out of the jails as a 
result of the pact were treated as soldiers returning from a 
victorious battle and not as prisoners of war returning from 
63. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 281. 
64. Young India, 12.03.1931. 
65. The CWMG, Vol. 45, pp. 306-07. 
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a hximiliating defeat. They knew that a truce was not a 
surrender, and that the battle could be joined again, if the 
enemy so wanted. Meanwhile, their sodiers could rest and they 
could all prepare for the next round : they retained their 
faith in their General, and in themselves". Regarding the 
impact of the Civil Disobedience Movement of 1930-31, Bipan 
Chandra again writes, "The civil disobedience movement of 
1930-31, then, marked a critically important stage in the 
progress of the anti-imperialist struggle. The number of 
people who went to jail was estimated at over 90,000 - more 
than three times the figure for the Non-Cooperation movement 
of 1920-22. Imports of cloth from Britain had fallen by half; 
other imports like cigarettes had suffered a similar fate. 
Government income from liquor exercise and land revenue had 
been affected. Elections to the Legislative Assembly had been 
effectively boycotted. A vast variety of social groups had 
been politicized on the side of Indian nationalism 
"The participation of Muslims in the Civil 
Disobedience Movement was certainly nowhere near that in 
1920-22. The appeal of communal leaders to stay away, 
combined with active Government encouragement of communal 
dissension to counter the forces of nationalism, had their 
effect. Still, the participation of Muslims was not 
insignificant, either. Their participation in the North-West 
Frontier Province was, as is well known, overwhelming. In 
Bengal, middle clasls Muslim participation was quite 
important in Senhatta, Tripura, Gaibandha, Bagura and 
Noakhali and in Dacca, Muslim students and shopkeepers as 
well as people belonging to the lower classes extended 
support to the movement. Middle and upper class Muslim women 
were also active. The Muslim weaving community in Bihar, and 
in Delhi and Lucknow the lower classes of Muslims were 
effectively mobilized as were many others in different parts 
of the country. 
66. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 281-82. 
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"The support that the movement had garnered from the 
poor and the illiterate, both in the town and in the country, 
was remarkable indeed. Their participation was reflected even 
in the government statistics of jail-goers - and jail-going 
was only one of the many forms of participation.... 
"For Indian women, the movement was the most 
liberating experience to date and can truly be said to have 
G7 
marked their entry into the public space". 
However, the truce effected by the Gandhi-Irwin Pact 
started to be broken just after coming of the new Viceroy, 
Lord Willingdon. The news of renewed repression in the 
North-West Frontier Province and the coercive collection of 
the land revenues in Gujarat and other parts of India vexed 
and disturbed Gandhiji badly who refused to go to London for 
attending the Second Round Table Conference. The Congress 
Working Committee which had authorised Gandhiji at the 
Karachi session to represent it at the Conference, new 
"endorsed on August 13 Gandhiji's decision not to attend the 
68 Round Table Conference". However, the Viceroy met Gandhiji 
in Simla to reach an agreement. Goeffrey Ashe writes, "This 
elation did not last long. Irwin departed, and the new 
Viceroy was Lord Willingdon, the same who had been Governor 
of Bombay during the Kheda Satyagraha of 1918 and emerged 
with neither success nor credit. He made it clear that he had 
none of Irwin's respect for Gandhi and wanted as little as 
possible to do with him. By July the pact showed signs of 
crumbling because of British violations. Gandhi talked of 
staying away from the Conference, and even cancelled his 
passage. Affairs were patched up, unsatisfactorily and 
unhopefully, but - for the moment - patched up. The truce 
67 . I b i d . , pp. 282-83. 
6 8 . The CWMG, v o l . 4 7 , 1 9 7 1 , p . v i i . 
69. I b id . 
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limped on and he consented to sail, chartering a special 
70 train to catch the last available boat". 
Though, at last, Gandhiji sailed for London on 29 
71 August 1931, to attend the Second Round Table Conference , 
he was not very much hopeful of any good outcome. Because he 
was having no faith in a constitutional solution of the 
Indian problems to be found in England. Rather, he was having 
an unflinching faith in the fact that the Independence of 
India could only be achieved through non-violent struggle 
waged unitedly by the people of India. Therefore, before 
sailing for England, Gandhiji ventilated his view very 
candidly when he wrote, "Fortunately, no nation's freedom 
depends on the will of a foreign government or a foreign 
power. It depends only on the people's own will and their 
ability to enforce it. If the Congress lacks the strength to 
secure justice in a very simple matter in India, it will be 
able to secure nothing from England. Looking at the matter 
from this standpoint, it would make no difference whether or 
not the Congress representative went to England My 
view has always been that the nation ought not to look to 
England or Simla or Delhi for Swaraj. The right course for 
the people is to rely on themselves. As we advance through 
our strength we may occasionally have to visit Delhi or Simla 
or England or any other place, but the people should 
understand that if we win anything it will be through our own 
72 
strength and in the measure of our strength". 
However, being an honest and committed Satyagrahi, 
always ready for a dignified compromise, Gandhiji sailed for 
England to attend the conference. But at the same time, he 
70. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 298. 
71. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., p. 285. 
72. The CWMG, Vol. 47, p. 352. 
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made it clear that in case of the failure of the conference 
to consider the freedom of India, he would resume the 
non-violent civil disobedience movement for achieving the 
freedom of India. In this regard, Gandhiji declared boldly 
when he wrote, "My expectations of the Conference are zero if 
I am to base them on a survey of the horizon. But being an 
optimist I am hoping that something will turn up to make the 
conference a success from the national Indian standpoint. In 
the event of failure there can be only one consequence -
revival of civil disobedience and suffering for the people of 
a much bitterer type than last year. The Congress is prepared 
73 
to pay the cost whatever it may be for gaining freedom". At 
another place, Gandhiji expressed his anticipations regarding 
the prospect of the conference in these words, "When I think 
of the prospects in London, When I know that all is not well 
in India, that the second settlement is bereft of all grace 
and is charged with no pleasant memories, there is nothing 
wanting to fill me with utter despair. The horizon is as 
black as it possibly could be. There is every chance of my 
74 
returning emptyhanded". 
True to his expectations, the Second Round Table 
Conference proved to be a complete failure, and Gandhiji 
returned empty-handed. Instead of discussing the fundamental 
question of freedom of India for which the Indian people were 
waging a non-violent struggle, the conference "under British 
management, intensified old and attempted to introduce new 
fissiparous influences. "Divide and Rule" is the Law of 
Empire, the more the rule is threatened the more diligently 
75 
that law is applied". Geoffrey Ashe writes, "All the 
British emphasis lay on India's divisions. The conference was 
a hubbub of noisy sectional interests, and stage-managed as 
73. Ibid., p. 397. 
74. Ibid., p. 369 
75. Louis Fischer, The Life of Mahatma Gandhi, op.cit., p. 
289. 
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such. The 112 participants included 23 from the princely 
states and 64 from British India, yet the peasant majority 
was unrepresented. VThile the press recognized Gandhi as the 
chief nationalist spokesman, it stressed that he was only the 
leader of a party, and described this as a 'Hindu' party. The 
Government maintained that all minorities - Muslims, Sikhs, 
Untouchables, Christians, Parsees, Europeans - must be 
protected and satisfied before self rule could be granted, 
and that any federal scheme must have a place for the 
princes. Gandhi believed that India's communal problems were 
due mainly to the divide-and-rule policy of the British 
regime. Swaraj could not wait till they were solved, it was 
the prerequisite of their soltuion. But the conference was 
packed with carefully chosen minority figures, invited by 
Dehi and eager to oppose him. Even his old comrade Shaukat 
Ali was among them. He had no simple answer to their 
demands". 
Thus, the Second Round Table Conference, instead of 
discussing the question of freedorn of India, spent its time 
and energy in r^ iscussing the protection of the interests of 
minorities. In fact, in the name of safeguarding the interests 
of the minorities, the British supported, encouraged and 
intensified communalism in order to keep the Indian people in 
perpetual division, weaken the Indian National Movement and 
to prolong the British political and economic domination. 
Bipan Chandra rightly observes, "Nothing much was expected 
from the conference for the imperialist political and 
financial forces, which ultimately controlled the British 
Government in London, were opposed to any political and 
economic concessions being given to India which could lead 
77 to its independence from their control". 
76. Geoffrey Ashe, Gandhi - A Study In Revolution, op.cit., 
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Gandhiji fully understood these evil designs of the 
Britishers and, therefore, opposed, tooth and nail, the 
British policy of 'Divide and Rule' to be applied through the 
system of separate electorates for the minotiries. Parti-
cularly, Gandhiji opposed the separate electorates for the 
Depressed classes, the so-called Untouchables. Gandhiji 
regarded the separate electorates for the Untouchables as the 
vivisection of the Hindu community, because in his opinion 
the Untouchables were not outside of the Hindu community. 
Rather, they were the part and parcel of the Hindu community. 
Hence, Gandhiji warned that such arrangement "would divide 
the Hindu community into armed camps and provoke needless 
78 
opposition". Again, "It will create a division in Hinduism 
which I cannot possibly look forward to with any satisfaction 
79 
whatsoever". Therefore, Gandhiji declared to resist it even 
with his life. He wrote, "if I was the only person to resist 
80 this thing, I would resist it with my life". Truly, 
Gandhiji resisted the Separate Electorate System and instead 
demanded for the Swaraj. Gandhiji pointed out that the 
Communal problems of India would be solved as soon as India 
would achieve freedom. Gandhiji declared, "I have not a 
shadow of a doubt that the iceberg of communal differences 
81 
will melt under the warmth of the sun of freedom". In fact 
Gandhiji was in favour of a national solution of the communal 
problems of India to be achieved through the Congress 
manifesto which claimed to represent the whole nation or 
through a judicial tribunal or through a private arbitration 
in a friendly manner, not in a hostile way. At the Round 
Table Conference Gandhiji cited the Congress resolution which 
had guaranteed the protection of political and other rights 
82 to the various minority communities of India. But at the 













same time Gandhiji also pointed out that if the Congress 
scheme was not acceptable then "...the Congress will whole-
heartedly support any scheme of private arbitration. It seems 
to have been represented that I am opposed to any 
representation of the untouchables on the Legislature. This 
is a travesty of the truth. What I have said, and what I must 
repeat, is that I am opposed to their special 
representation what these people need more than election 
to the Legislatures is protection from social and religious 
persecution Thank God, the conscience of Hindus has 
been stirred, and untouchability will soon be a relic of our 
sinful past". 
In fact, Gandhiji was of the firm opinion that the 
real problem of India was not the communal problem, rather 
the real problem was the presence of an alien power in India 
which was exploitative and imperialist in nature. For the 
purpose of exploiting India, this alien rule restored to the 
policy of "Divide and Rule". Hence the people of India would 
never be united unless and until this alien, i.e., the 
British Government would withdraw from India. On this 
hypothesis, Gandhiji blamed that the Britishers were 
diverting the attention of the Indian people from the 
question of the British withdrawal from India to the question 
of the solution of the communal problem. Gandhiji declared, 
"We will continue to be divided so long as the wedge of 
foreign rule remains there, ard sinks deeper and deeper. That 
is the way of the wedge. But take out the wedge and the split 
parts will instantly come together and unite. Again, the 
attainment of unity has been rendered a task of Herculean 
difficulty by the composition of the Conference itself, as 
all the Delegates here are nominated, none of them is duly 
elected We, on the other hand, are here on the 
83. Ibid., p. 119. 
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sufferance of the British Prime Minister. We are responsible 
to nobody, we have no constituency to appeal to. Again, we 
are reminded that unless we agree among ourselves on the 
communal issue no progress is possible... Again while the 
Delegates are called upon to present an agreed communal 
solution, they are not told what they would get if they 
agree Let the Government declare that they are going to 
withdraw from India whether Indians agreed or not and you 
will see that we shall then soon agree. The fact of the 
matter is that no one feels that he is going to get real live 
84 liberty". 
• In this way, Gandhiji made a sincere effort to unite 
the Indian Delegates representing different religious 
communities of India by demanding complete freedom for India 
and opposing the system of separate electorates which had the 
inherent centrifugal force capabla of weakening the feelings 
and spirit of nationalism. But the Indian Delegates remained 
adhered to the demand of separate electorates instead of 
complete freedom, encouraged and supported by the British 
rulers. In consequence, "The outcome was a minorities pact. 
The Muslim spokesmen. Dr. Ambedkar, and others, agreed to 
treat with Britain for separate electorates. Gandhi's 
counter-arguments were courageous, but tended to sound like 
mere debating points". At last, the conference proved to be 
abortive. The question of the British withdrawal was 
relegated behind the question of communal problem. Even the 
question of communal problem was not resolved satisfactorily 
and Gandhiji returned really empty-handed in terms of the 
Congress demand. Louis Fischer writes, "That was the upshot 
of the Round Table Conference. It was completely abortive. It 
made the situation in India worse. Gandhi left it and England 
with a heartache, for though he had chamred and convinced 
84. Ibid., pp. 185-86. 
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many English people, he had failed to bridge or even to 
narrow the gulf that separated Hindu from Moslems, and the 
ft fi 
British government was clinging tightly to India". 
However, though Gandhiji was returning from the Round 
Table Conference empty-handed, yet he was not filled with any 
disappointment. Rather his faith in truth and non-violence 
had become more strong than earlier. Gandhiji expressed his 
feelings in these words, "I am therefore, returning home not 
filled with disappointment but with hope enriched. This hope 
is based on the fact that what I saw in England and on the 
continent not only did not shake my faith in truth and 
non-violence, but, on the contrary, strongly confirmed it. I 
87 found, too, many more kindred spirits than I had expected". 
But when Gandhiji landed on the soil of Bombay on December 
28, 1931, he became puzzled to have the news of fresh 
government repressions being applied through thirteen new 
ordinances promulgated by the viceroy. Lord Willingdon. 
Gandhiji expressed his deep concern regarding these 
ordinances in these words, "There are enough ordinances to 
the credit of Lord Irwin. But there are already thirteen 
ordinances to Lord Willingdon's credit. These thirteen 
ordinances outdo all Lord Irwin's ordinances by their 
88 
severity". While Gandhiji was on the way to India from 
London, the Government had already started the severest type 
of repressions in the provinces of U.P., NWFP and Bengal. 
The Government had resorted to shootings in the Frontier and 
arrested several topmost Congress leaders including 
89 Jawaharlal Nehru and Khan Abdul Ghaffar Khan. However, 
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Gandhi]i having got the news of these fresh government 
repressions, expressed his willingness "to carry on 
negotiations with the Viceroy to improve the political 
situation and he actually wrote to him to that effect, but no 
useful purpose was served". 
Thus, the Government openly and ruthlessly violated 
the provisions of the Gandhi-Irwin Pact and Gandhi^i was left 
with no option other than the resumption of the Civil 
Disobedience Movement in the wake of the breach of the 
91 Gandhi-Irwin Pact. Consequently Gandhiji advised the 
Congress Working Committee to resume civil disobedience 
including non-payment of taxes which the Congress accepted 
92 
readily. However, before resuming the civil disobedience 
movement, Gandhiji made his last attempt to avoid the ordeal. 
He wrote to the Viceroy, "Along with my desire and 
willingness to co-operate with Government I must place my 
limitations before His Excellency. Non-violence is my 
absolute creed. I believe that civil disobedience is not only 
the natural right of a people, especially when they have no 
effective voice in their own government, but that it is also 
a substitute for violence or armed rebellion. I can never, 
therefore, deny my creed. In pursuance thereof and on 
strength of uncontradicted reports, supported by the recent 
activities of the Government of India, to the effect that 
there may be no other opportunity for me to guide the 
country, the committee has accepted my advice and passed a 
resolution tentatively sketching a plan of civil 
disobedience. I am sending herewith the text of the 
resolution. If His Excellency thinks it worthwhile to see me. 
90. K. Goapalswamy, Gandhi and Bombay, Bharatiya Vidya 
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the operation of the resolution will be suspended pending our 
discussion, in the hope that it may result in the resolution 
being finally given up. I admit that the correspondence 
between His Excellency and myself is of such grave importance 
as not to brook delay in publication. I am, therefore, 
sending my telegram, your reply, this rejoinder, and the 
93 Working Committee's resolution for publication". 
But, on January 2, 1932 Gandhiji got a telegram from 
the Private Secretary to the Viceroy, which turned down the 
request of Gandhiji to meet the Viceroy and threatened to 
take severe action against the leaders and followers of the 
94 
civil disobedience movement. Gandhiji wrote back to the 
Government his intention and firm determination to resume the 
civil disobedience movement accepting full responsibility 
95 for the consequences. Thus, the battle lines were redrawn. 
The Gandhi-Irwin Pact became dead. However, this time, unlike 
Lord Irwin, Lord Willingdon hurried to arrest Gandhiji on 
January 4, 1932 in a pre-emptive strike against the Indian 
National Movement and resorted to the various draconian 
ordinances declaring all Congress organisations as unlawful 
and repressing almost all civil liberties. However, this 
pre-emptive strike of the British Government met with the 
severest type of civil disobedience movement all over India. 
Bipan Chandra records, "on 4 January 1932, the Government 
launched its pre-emptive strike against the national movement 
by arresting Gandhiji, promulgating ordinances which gave the 
authorities unlimited power - thus initiating what a 
historian has described as 'Civil Martial Law'. Civil 
liberties no longer existed and the authorities could seize 
people and property at will. Within a week, leading 
Congressmen all over the country were behind bars. 
93. Quoted in Ibid., p. 271. 
94. The CWMG, Vol. 48, pp. 502-03. 
95. K. Gopalaswami, Gandhi and Bombay, op.cit., pp. 276-77. 
341 
"The Indian people responded with anger. Even though 
the Congress entered the battle rather unprepared, the 
popular response was massive. In the first four months, over 
80,000 satyagrahis, most of them urban and rural poor, were 
jailed, while lakhs took to the picketing of shops selling 
liquor and foreign cloth. Illegal gathering, non-violent 
demonstrations, celebrations of various national days, and 
other forms of defiance of the ordinances were the rule of 
the day".^^ 
As the Civil Disobedience Movement progressed, the 
Government organised a veritable reign of terror. But the 
people also showed a remarkable sign of non-violent 
resistance and defiance. Thus, the Government's repression 
and the people's resistance went on side by side and hand in 
hand. An eminent Congress historian, Jankidevi Bajaj records, 
"Government's arsenal had been fully replenished. Every 
Congress organisation was banned. New ordinances, kept ready, 
were issued. Government's measures were fierce, but the 
people's reaction was determined. All the Congress offices 
and ashrams were seized by Government. Though left without 
leaders, funds and offices, the people improvised defiance 
according to local conditions. The years 1932-33 were a 
repetition, with greater severity by Government, and greater 
97 
zeal by the people, of the years 1930-31". 
However, though the people fought back bravely, the 
civil disobedience movement, with the lapse of time, began to 
show the signs of retreat in the face of the continued 
severest type of Government's suppression and repression. As 
Gandhiji including many important front leaders of the 
Congress had been put behind bars and the Congress had been 
96. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., pp. 287-88. 
97. Quoted by K, Gopalaswamy, Gandhi and Bombay, op.cit., 
p. 281. 
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banned, the people could not prolong their resistance and 
defiance for a long time. Slowly and gradually, the severity 
and tempo of the movement started to be fizzled out. Bipan 
Chandra observes, "The people fought back. But Gandhiji and 
other leaders had no time to build up the tempo of the 
movement and it could not be sustained for long. The movement 
was effectively crushed within a few months.... However, the 
movement continued to linger till April 1934, when the 
98 inevitable decision to withdraw it was taken by Gandhiji". 
However, during the course of the movement, while 
Gandhiji was in the Yaravda jail, the MacDonald Award was 
declared on August 17, 1932, recognizing the Depressed 
Classes as a minority community entitled to separate 
electorates. The MacDonald Award compelled Gandhiji to 
divert the national attention from the achievement of the 
Independence to the achievement of the unity among the Hindu 
community as the Award was bound to create a division among 
them. In a letter written to the British Prime Minister, 
Ramsay MacDonald, Gandhiji strongly regretted the Award and 
declared his determination to oppose the Award till its 
withdrawal by restorting to a fast unto death. The 
decision of Gandhiji and his eventual indefinite fast 
generated a country-wide awakening for doing social, 
religious and political justice to the Depressed classes or 
the Untouchables in order to win them over. Gandhiji pointed 
out the real purpose of his fast in these words, "My fast I 
want to throw in the scales of justice. And if it wakes up 
caste Hindus from their slumber, and if they are roused to a 
sense of their duty, it will have served its purpose". 
Instantly, the caste Hindus responded very positively to the 
98. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 288. 
99. The CWMG, Vol. 50, 1972, p. V. 
100. Ibid., pp. 383-84. 
101. Quoted by K. Gopalaswami, Gandhi and Bombay, op.cit., 
p. 283. 
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will and wishes of Gandhiji. They started to do justice to 
the Untouchables at social, reliyious and political levels. A 
group of caste Hindu leaders came forward, who with the help 
of the leaders of the Depressed classes hanunered out a 
political agreement known as the Poena Pact which dissolved 
the system of separate electorates for the Untouchables. 
Instead, the Pact with the consent of Gandhiji increased the 
number of the seats to be reserved for them in the provincial 
legislatures. Bipan Chandra reveals, "While many political 
Indians saw the fast as a diversion from the ongoing 
political movement, all were deeply concerned and emotionally 
shaken. Mass meetings took place almost everywhere. The 20th 
of September was observed as a day of fasting and prayer. 
Temples, wells, etc. were thrown open to the Depressed 
classes all over the country.... Political leaders of 
different political persuasions, including Madan Mohan 
Malaviya, M.C. Rajah and B.R. Ambedkar, now became active. In 
the end they succeeded in hammering out an agreement known as 
the Poona Pact, according to which the idea of separate 
electorates for the Depressed classes was abandoned but the 
seats reserved for them in the provincial legislatures were 
increased from seventy-one in the Award to 147 and in the 
102 Central Legislature to eighteen percent of the total". 
Geoffrey Ashe writes, "The upshoot, after much consultation 
with the sinking Mahatma, was a new pact to replace the 
Communal Award. The Depressed Classes were to have 147 
reserved seats in the provincial legislatures (MacDonald had 
proposed 71, Ambedkar wanted 197). Hindus and Depressed 
classes would vote together. But all Untouchable candidates 
would be chosen in primary elections by Untouchables only. 
This plan would prevent caste Hindus from keeping the more 
active ones out of politics. The bargaining was tough and 
complex. Sometimes Gandhi seemed to be offering more than 
102. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 291. 
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Ambedkar asked. As usual, he would yield surprisingly on 
details, so long as he saved the principle. 
"on 25 September the Poona Pact was ratified at a 
joint Conference. Its text was wired to London, At last, 
during the morning of the 26th (afternoon in India), 
simultaneous announcement in London and Delhi approved the 
Pact. Tagore came to Yeravda and sang a hymn as Kasturbai 
"^  103 
raised a glass of orrange juice to her husband's lips". 
In this way, Gandhi ji succeeded in keeping the 
Untouchables within the fold of Hinduism and thus 
strengthened the feelings of national unity among the 
Hindus. In fact/ Gandhiji was against any kind of segregation 
of the Untouchables. Rather, he wanted to eradicate the 
century-old un-natural, ir-religious and immoral institution 
of Untouchability from the Indian society. On September 20, 
1932 Gandhi ji had written, "What I want, what I am living 
for, and what I should delight in dying for, is the 
104 
eradication of untouchability root and branch". Gandhiji 
believed that the system of the separate electorate for the 
Untouchables would keep them untouchables permanently. 
Moreover, this segregational system would paralyse the Hindu 
reformers' work for the eradication of untouchability. In a 
letter written to the British Prime Minister, Ramsay 
MacDonald on September 9, 1932 Gandhi ji had disclosed his 
view in these words, "I should not be against even 
over-representation of "Depressed" classes, what I am against 
is their statutory separation, even in a limited form, from 
Hindu fold, so long as they choose to belong to it. Do you 
not realize that if your decision stands and constitution 
comes into being, you arrest the marvellous growth of work of 
Hindu reformers who have dedicated themselves to the uplift 
103. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
pp. 318-19. 
104. The CWMG, vol. 51, 1972, p. 118. 
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of their supressed brethren in every walk of life?" After 
the Poona Pact, the important Indian leaders representing 
both the caste Hindu and the Untouchables passed 
anti-untouchability resolutions drafted by Gandhiji. These 
resolutions condemned the institution of Untouchability and 
pledged to secure for the Untouchables complete social and 
political equality by removing all disabilities imposed upon 
them by the caste Hindus. Dr. Ambedkar/ the diehard leader of 
the Untouchables paid tribute to Gandhi j|i and becma 
ereconciled. However, though the Poona Pact had resolved 
the crisis of political division among the Hindu community, 
yet the crisis of social division between touchability and 
untouchability within the Hindu community was not over. 
Therefore, in order to develop a social and religious unity 
among the Hindus, Gandhiji passionately devoted himself to 
the work of the eradication of untouchability which ahppened 
to be one of the most important planks of his constructive 
programme. Though Gandhiji was still in jail, he started the 
work for the upliftment of the Untouchables. Geoffrey Ashe 
writes, "Henceforth he called the Untouchables 'Harijan', 
children of God - ... still in Yeravda, he founded an eight 
page weekly, Harijan, which became his new mouthpiece, and a 
107 Harijan Sevak Sangh or order for the service of Harijans". 
Gandhiji declared his determination to root out the 
untouchability in these strong words, "The settlement arrived 
at is to me but the beginning of the work of purification. 
The agony of the soul is not going to end until every trace 
108 
of untouchability is gone". Again, "... I shall undergo as 
many fasts as are necessary in order to purify Hinduism of 
this unbearable taint".^^^ 
105. Ibid., pp. 31-32. 
106. K. Gopalaswamy, Gandhi and Bombay, op.cit., pp. 284-86. 
107. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 319. 
108. The CWMG, Vol. 51, 1972, p. 140. 
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True to his words, after his final release from 
the Yaravda jail on 23rd August, 1933 on the ground of poor 
health condition , Gandhiji took up the task of the removal 
of untouchability on the national level in a missionary 
zeal.^ "^^  Gandhiji declared categorically, "...Harijan service 
will be always after my heart and will be the breath of life 
for me, more precious than the daily bread ... It is a 
constant prayer to the Almighty that this blot of 
untouchability may be removed in its entirety from Hinduism 
and that the millions of caste Hindus may see the sun of 
truth which shines upon us, if we would only remove the 
scales from our eyes, as I have repeatedly said in these 
1 „ 112 columns". 
Thus, after his release from jail, Gandhiji shifted 
his whole attention towards the removal of untouchability and 
launched an anti-untouchability movement on national level. 
Bipan Chandra writes, "After his release from prison, he had 
shifted to Satyagraha Ashram at Wardha after abandoning 
Sabarmati Asharam at Ahmedabad for he had vowed in 1930 not 
to return to Sabarmati till Swaraj was won. Starting from 
Wardha on 7 November 1933 and until 29 July 1934, for nearly 
nine months, he conducted an intensive 'Harijan tour' of the 
country travelling over 20,000 kilometers by train, car, 
bullock cart, and on foot, collecting money for the recently 
founded Harijan Sewak Sangh, propagating the removal of 
untouchability in all its forms and practices and urging 
social workers to leave all and go to the villages for the 
social, economic, cultural and political uplift of the 
113 Harijans - his name for the Depressed classes". 
110. Louis Fischer, The Life of Mahatma Gandhi, op.cit., 
p. 323. 
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113. Bipan Chandra and Others, India's Struggle for Indepen-
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However/ finding the Civil Disobedience Movement 
having lost its vigour and tempo in the face of the 
Government's continued brutal repression, Gandhiji first 
replaced the mass civil disobedience movement with the 
114 individual civil disobedience movement , and finally 
115 
suspended the entire movement on April 1, 1934 and invited 
the people to work for the removal of untouchability and for 
the implementation of the other items of the Constructive 
Programme. Thus, Gandhiji replaced the already petered and 
demolished civil disobedience movement with the Constructive 
Work for the welfare of the Harijans and, thereby, saved the 
civil resisters from further demoralization and humiliation 
as the British Government was not showing any relaxation in 
its activities of suppression and repression. Therefore, in a 
way Gandhiji showed prudence by not only suspending the Civil 
Disobedience Movement but also by replacing it with the 
Constructive Programme. His Harijan works including other 
items of the Constructive Programme gave the people moral 
impetus to keep the flame of freedom burning in their hearts. 
Moreover, the Harijan welfare works of Gandhiji during the 
inactive phase of the Indian national movement produced a 
good effect on the active phase of the movement. The efforts 
and works of Gandhiji brought the Harijans into the main 
stream of the national movement and thus strengthened the 
freedom struggle. Bipan Chandra points out, "In fact, not 
only did Harijan work, along with other items of constructive 
work, enable the Congress cadre to keep busy in its non-mass 
movement phases, it also gradually carried the message of 
nationalism to the Harijans, who also happened to be 
agricultural labourers in most parts of -the country, leading 
to their increasing participation in the national as well as 
114. The CWMG, Vol. 55, 1973, pp. VIII-IX, also p. 296. 
115. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 332. 
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116 peasant movements". 
But many nationalist leaders including Jawaharlal 
Nehru, Srinivas Sastri, Subhas Chandra Bose, Vithalbhai Patel 
and others could not grasp fully the political and moral 
implications and consequences of the Harijan works of 
Gandhiji and started to criticize his decision of the 
withdrawal of the Civil Disobedience Movement in favour of 
the Harijan works. The critics of Gandhiji also demanded a 
change in the leadership as well as a change in the method of 
117 the Congress. In fact, they visualised the Indian National 
Movement only in terms of political independence from the 
British yoke. But for Gandhiji, the Indian national movement 
was not merely a strugggle for the transfer of power from 
the Britishers to the Indians, but also a struggle for the 
social, economic, cultural, religious and moral regeneration 
of India. Gandhiji wanted not only to liberate India from the 
shackles of the British colonialism, but also he endeavoured 
to rectify the social, economic, cultural,relic,ious and moral 
evils of the Indian society. His battle was a battle of right 
against wrong.M.M. Verma observes, "Gandhi believed that man 
has to be liberated from other thralls and shackles in 
social, economic, cultural and spiritual spheres. It is this 
integrated approach to man as a whole that distinguishes 
Gandhi from other leaders of mankind. He did not see man in 
isolation and did not believe that he can do good in one 
department and evil in another. Nowhere was his attitude to 
the dignity of man better expressed than in his struggle to 
118 
redeem Hindustan from the canker of untouchability". 
Geoffrey Ashe points out, "Satyagraha was not a mere tactic 
to secure the transrfer of power. In its full unfoldinyit was 
116. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., p. 295. 
117. Ibid., pp. 288-89. 
118. M.M. Verma, Gandhi's Technique of Mass Mobilization, 
R.K. Gupta & Co., New Delhi, 1990, p. 26. 
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a revolution in its own right. True Swaraj was a state of 
mind rather than a political deal. Gandhi stood for a 
permanent revolution, a limitless regeneration of human 
119 
nature through Truth and Non-violence". 
But the critics of Gandhiji who were in a haste could 
not understand the real and moral meanings of Swaraj. Theyonly 
interpreted Swaraj in terms of political freedom from the 
British colonialism as quick as possible. Hence/ the critics 
of Gandhiji, after his suspension of the civil disobedience 
movement in favour of the Harijan works and other items of 
the Constructive Programme, built up a pressure on him to 
withdraw from the Congress for a change of leadership. To 
this demand of his critics Gandhiji declared very boldly, "I 
would therefore gladly retire from the Congress and devote 
myself to the development of civil disobedience outside the 
120 Congress and to Harijan work". Finally, Gandhijx resigned 
his menibership of the Coangtress when he failed in changing 
the f^ Congress creed from the "attainment of Swaraj by all 
peaceful and legitimate means" to "by truth and non-violent 
means" at the Congress session held in Bombay on October 25, 
121 1934. Geoffrey Ashe discloses, "He was hinting at his own 
next move, another partial withdrawal. Congress's resort to 
underground methods had disturbed him, and he heard tales of 
corruption. When Nehru's complaint arrived he had just 
written to Mirabehn that he was thinking of resigning his 
membership. In October 1934 Congress at last reassembled in 
Bombay, and he did resign. He displayed the utmost tact, 
saying he realized that many members, especially left-wingers, 
had ideas of their own, and that non-violence for most was a 
policy rather than a creed. Personal loyalty to himself 
should not inhibit a thorough sorting-out. Meanwhile he 
119. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
pp. 323-24. 
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backed Nehru as Congress's 'rightful helsman'. Congress in 
122 turn backed his constructive programme". "The burden of 
Gandhi's statement was that the Congress had become an 
artificial and corrupt body with an overpowering desire to 
wrangle. He wanted to retire in order to give training to the 
Congress and to lift the weight which, he thought, was 
123 
suppressing it". Thus, "From the morning of the 29th 
October he ceased to be in the Congress - technically and 
124 
concentrated his attention on constructive work". However, 
although Gandhiji had retired from the Congress, yet he 
continued to watch, guide, advise, co-operate and assist the 
Congress in leading the Indian national movement to win 
complete independence (Purna Swaraj) from the British rule. 
The Congress leaders, in general, also did not cease to 
consult Gandhiji and accept his advice in major issues. Louis 
Fischer points out, "Jawaharlal Nehru was the president of 
the Congress for 1936 and 1937 - an unusual honour and a 
heavy burden. But he himself admitted that Gandhi was "the 
permanent Super-President" of Congress. It obeyed him In 
politics or out of politics, Gandhi could, by virtue of his 
hold on the people, and on most Congress leaders, dictate the 
action and veto the decisions of the Congress if he 
wished".-'-^ ^ 
However, in the wake of the suspension of the civil 
Disobedience Movement, the Congress decided in favour of the 
revival of the Swaraj Party in order to participate in the 
elections to the dissolved legislative councils to enter the 
councils and fight from within. In consequence, "Soon the 
Government lifted the ban on most Congress organisations. 
Congressmen straightway plunged from civil disobedience to 
122. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 32 2. 
123. K. Gopalaswamy, Gandhi and Bombay, op.cit., p. 293. 
124. Ibid., p. 294-95. 




council entry. The Congress was reorganised". Gandhiji 
wholeheartedly welcomed and supported the Congress's plan of 
the reconstitution of the Swaraj party and participation in 
127 the election. In the mean time, a new Constitution in the 
name of the Government of India Act of 1935 was 
implemented. Although, both the Congress and the Muslim 
League rejected the various pro-British provisions of the 
Act, they became agree to contest the elections on the ground 
of the autonomy given to the provinces. Vishnoo Bhagwan 
points out, "The Congress was not favourably inclined to the 
Act as a whole, though it made up its mind to contest the 
elections not to work the new constitution but to wreck 
129 it". Hence, both the Congress and the Muslim League 
participated in the elections which were held in the month 
of February, 1937. The Congress did very well in the 
elections, whereas the Muslim League received a setback. "In 
six provinces - Madras, Bihar, Bombay, U.P., C.P. and Orissa, 
covering about two-thirds of the population of British India, 
the Congress captured absolute majority. It emerged out as 
the largest single party in another three. The Muslim League 
on the other hand suffered great reverses. It captured only 
51 out of 482 Muslim seats in all provinces". However, the 
Congress refused to form the Ministry and accept the offices 
mainly on the ground of special powers given by the Act to 
the provincial Governors relating to reseirvations and 
safeguards for overriding the advices of the ministers 
126. K. Gopalaswamy, Gandhi and Bombay, op.cit., p. 288. 
127. Ibid., p. 228 and p 295. 
128. For a f u l l account of t he p r o v i s i o n s of the Government 
of I n d i a Act of 1935, See Vishnoo Bhagwan, C o n s t i t u -
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related to their constitutional activity. At this 
juncture, Gandhiji offered his good offices and reached an 
agreement with the Viceroy. The Viceroy agreed that the 
provincial Governors would not use their special powers, 
except when there was a serious disagreement between a 
Governor and his ministers on a particular issue. Having got 
such assurance from the Viceroy, Gandhiji advised the 
Congress to form the Ministries in order to implement the 
various items of the Constructive Programme and also combat 
the pro-British provisions of the Act of 1935. Consequently, 
the Congress agreed to the advice of Gandhiji and accepted 
132 the Ministerships. Thus, Gandhiji, in spite of having 
severed his membership of the Congress, continued to direct, 
guide and advise the Indian National Congress. He never left 
the Congress rudderless. K. Gopalaswamy observes the 
influence of Gandhiji on the Congress and its Ministries in 
these words, "Gandhi cast off his self-imposed restraint of 
talking and writing about politics and the problems of the 
Ministries. Indeed his advice was frequently and eagerly 
sought by and readily given to, the members of the Congress 
Parliamentary Board and the Ministers. Bombay Ministers ran 
up to him every now and then with their problems, such as 
prohibition, return of the confiscated and auctioned lands 
to the peasants of Bardoli and earlier even with internal 
party wrangles regarding the formation of Ministries. He 
became the adviser-in-chief of the various Congress 
Ministries and arbitration in their quarrels. A political 
commentator of that time described Gandhi as a 
133 
super-consultant and director-general of ceremonies". 
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Thus, the Congress formed the Ministries and took to 
the office with the advice and blessings of Gandhiji. In this 
way, we observe that the Indian National Movement reached 
more or less the same stage of 1923. Then, was the 
non-violent Civil Disobedience Movement of 1930-34 a complete 
failure or did it cast any positive impact on the Indian 
National Movement with regard to the goal of complete 
freedom? In this regard Bipan Chandra observes, "Though the 
movement from 1930 to 34 had not achieved independence and 
had been temporarily crushed, the Indian people had been 
further transformed. The will to fight had been further 
strengthened; faith in British rule had been completely 
134 
shattered". Again Bipan Chandra points out, "And, as we 
have seen earlier, this hiatus in the movement too was 
primarily to rest and regroup. ... Symbolic of the real 
outcome, the real impact of the civil disobedience, was the 
heroes7welcome given to prisoners on their release in 1934. 
And this became evident to all when the Congress captured a 
majority in six out of eleven provinces in the elections in 
135 1937 despite the restricted nature of the franchise". 
Thus, the non-violent civil disobedience movement of 1930-34 
made the people fearless of the British brutalities and 
provided them with a strong moral urge for achieving 
complete freedom from the exploitative British rule by 
highlighting the chronic type of economic exploitation of 
India. The dumb-millions of India were successfully 
acquainted with the contents of Independence spelt out by 
Gandhi ji in the form of the Eleven Points. V.T. Patil 
discloses, "..., when Gandhi recommended the use of 
non-violent Satyagraha in the Civil Disobedience Movement he 
was thinking of raising the people of India to a higher moral 
plane vis-a-vis the British. Hence from this perspective one 
134. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p.289. 
135. Ibid. 
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major impact of the use of non-violence in the Movement was 
that the people of India eliminated the idea of fear of the 
British rulers. In substance the socio-politico technique of 
non-violence of Gandhi created a whole new generation of 
brave Indians with the necessary self-respect, discipline and 
will power to confront the might of the British empire in 
India. In such ways Gandhi strengthened the moral and mental 
136 fibre of the Indian people". Again, "By 1930 the 
Britishers realised that Indians were capable of carrying on 
a systematic well-organised campaign under Gandhi's leadership 
for completle freedom from British imperialism and 
colonialism. The Britishers no longer could underestimate the 
capabilities of the Indians. 
"Hence they were forced to review their colonial and 
imperial policy in desired directions. The old repressive and 
negative policy of refusing to concede constitutional 
advances to India was given up in favour of a policy of 
gradualism. Indians were to be given political freedom 
gradually and periodically rather than in one remove. 
Therefore, it is our contention that the impact of the Civil 
Disobedience Movement on Britain was of a far reaching 
consequence leading to political concessions and eventual 
freedom in 1947".""""^ ^ 
Truly, the Civil Disobedience Movement of 1930-34 
could not bring complete independence to India. But its 
various non-violent methods, particularly the non-payment of 
taxes, boycott of the foreign clothes and liquor and then the 
Gandhi-Irwin Pact proved to be successful to a great extent 
in mobilizing the people to shake and erode the foundation 
and edifice of the immoral and exploitative system of the 
British rule, thereby, demolished the false British notions 
of racial hegemony and benevolent dispotism. During the 
136. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement, op.cit., p. 102. 
137. Ibid., p. 108. 
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Movement, the Britishers were exposed to the Indian masses as 
well as to the world opinion that they were neither 
benevolent nor invincible. Rather they were despot, authori-
tarian, undemocrat and interested only in exploiting India 
ruthlessly for the benefit of the British Empire. It 
was also made to be known to the world that the vast 
population of India was against the British Government who 
were ruling India not by the consent of the people but by 
sheer use of brute force. Thus, the non-violent Civil 
Disobedience Movement of 1930-34 destroyed completely the 
iTBToral foundations of the British rule in India and, 
therefore, provided Gandhiji with a moral hegemony in his 
moral war of position against the Britishers. 
However, the non-violent Civil Disobedience Movement 
of 1930-34, unlike of the Khilafat - Non-Cooperation Movement 
of 1920-22, failed to unite the Hindus and Muslims. Though, 
the Hindu-Muslim unity was one of the most important items of 
the Constructive Programme, Gandhiji could not fight 
successfully to root out the communal differences between the 
Hindus and the Muslims and failed to resolve the Hindu-Muslim 
communalism generated, strengthened and propped up by the 
British policy of 'Divide and Rule' under the guise of the 
Constitutional Safeguards for the Minorities. While Gandhiji 
proved to be successful to a great extent in protecting the 
Hindu community from a viviseation, but he could not 
succeeded in uniting the Hindus and Muslims, though he had 
endeavoured in this direction. After the general elections 
and formation of the Congress Ministries in the majority of 
the provinces, the communal differences between the Hindus 
and Muslims had increased very badly owing to the charges 
made by Jinnah against the Congress of having "a callous 
138 
attitude towards the Muslim League". "Soon after the 
Congress ministries' coming into power, Jinnah began to level 
138. Vishnoo Bhagwan, Constitutional History of India and 
National Movement, op.cit., p^ 244. 
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false charges of atrocities and suppression of the Muslims at 
139 the hands of Hindu governments". "Despite Congress's 
efforts to rebut these false charges, Jinnah continued 
harping on the same tune of Hindu tyranny and hoodwinking the 
illiterate Muslim masses who ultimately started aspiring for 
separate land for Muslims to seek deliverance from the 
140 
so-caled tyrannical Hindu rule". The Muslim League adopted 
a resolution setting up an inquiry committee "to investigate 
the hardships, ill-treatment, and injustice that is meted out 
141 to Musalmans in the various Congress provinces". 
During this period in April and May 1938, Gandhiji 
met with Jinnah and had two sets of talks with him, but 
failed to reach any agreement with Jinnah on the Hindu-Muslim 
142 problem. There were also negotiations on the communal 
problem between Jinnah, S.C. Bose and Jawaharlal Nehru, but 
after the publications of the Eleven Point demands of the 
143 Muslim League , the talks reached a deadlock. D.G-
Tendulkar writes, "The talks reached a deadlock. On June 16, 
Jinnah published the correspondence that had passed between 
him, Nehru and Gandhi. Communal feelings were very tense and 
144 
riots broke out". "The Muslim League looked upon the 
Congress as an enemy of the Muslims, and Congressmen lacked 
the strength of true non-violence to be able to disarm their 
145 
opposition". In fact, the Hindu-Muslim Communal problem 
was deliberately and strategically created and encouraged by 
the British rulers in order to weaken the Indian national 
139. Ibid., p. 245. 
140. Ibid. 
141. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., 
p. 315. 
142. For the details of Talks between Gandhiji and Jinnah, 
please see Ibid., pp. 311-15. 
143. The Eleven Demands are quoted in Ibid., pp. 315-16. 
144. Quoted in Ibid., p. 316. 
145. The CWMG, vol. 70, 1987, pp. viii-ix. 
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movement and, thereby, strengthen their political and 
economic grip and hold over India. The Britishers supported 
and even sponsored the birth, rise and growth of the Muslim 
League's communal leadership to destroy the secular character 
of the Congress and sabotage the non-violent Struggle of 
Gandhiji. V.T. Patil observes, "Through overt and covert 
actions the British officials built up Jinnah's Stature as 
an all India leader and as a countervailing force to that of 
146 Gandhi and the Congress". Though the debacle of the Muslim 
League in the elections of 1937 indicates that it was the 
Congress not the Muslim league which was enjoying the 
political support of the majority of the Muslims, even then 
both the Congress as well as Gandhiji failed to neutralise 
the Hindu-Muslim antagonism at least at the social, economic 
and political levels. They failed to extinguish the communal 
fire. Consequently, "This kind of communal equation created 
many stresses and strains in the nationalist ranks. Frequent 
communal riots became the order of the day. An atmosphere of 
mutual suspicion and hatredness developed between the Hindus 
and the Muslims In our view, therefore, Gandhi's 
failure to attract the Muslim masses through his mass 
Movement in the thirties was fraught with the gravest of 
147 Consequences m the long run". 
146. V.T. Patil, Mahatma Gandhi and the Civil Disobedience 
Movement, op.cit., p~. 107. 
147. Ibid., pp. 107-08. 
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CHAPTER - 10 
THE ROLE OF GANDHIJI IN THE INDIAN NATIONAL MOVEMENT 
FROM 1940 to 1948 
With the outbreak of the Second World War in the 
month of September, 1939, the Indian national movement 
launched its final phase of struggle. Once again Gandhiji was 
called on by the Congress not only to guide but also to lead 
the movement through the method of non-violence for the 
attainment of complete independence. On September 3, 1939, 
the Government of India declared India to be a belligerent 
nation against the Axis Powers "without consulting the 
Congress or the elected members of the central legislature". 
2 
But holding Hitler responsible for the war , Gandhiji 
expressed his full sympathies with Great Britain. As the 
theory of non-violence or the principle of Satyagraha forbids 
a Satyagrahi to take any advantage of the opponent's crisis 
or predicament, Gandhiji immediately resolved to put off the 
demand for independence of India for the time being. After 
his meeting with the viceroy, Lord Linlithgow, Gandhiji 
expressed his non-violent views in these words, "... as I was 
picturing before him the Houses of Parliament and the 
Westminister Abbey and their possible distruction, I broke 
down.... I am not therefore just now thinking of India's 
deliverance. It will come, but what will it be worth if 
England and France fall, or if they come out victorious over 
3 
Germany ruined and humbled?" But the Congress could not 
subscribe to these pure non-violent views of Gandhiji. The 
Congress Working Committee passed a resolution on September 
1. Bipan Chandra and Others, India's Struggle for Indepen-
dence, Penguin Books India (P) Ltd., New Delhi, p. 44S. 
2. The Collected Works of Mahatma Gandhi, The Publications 
Division, Government of India, New Delhi, Vol. 70, 1987, 
p. 170. (Hereafter referred to as The CWMG). 
3. Ibid., p. 162. 
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14, 1939, at Wardha condemning both fascism as well as 
imperialism and denying any co-operation to the British 
Government in their war efforts unless and until it would declare 
to terminate imperialism and establish democracy in India 
4 
immediately. Thus, the Congress was ready to extend support 
to the British Government, but the support was conditional 
which was against the spirit of non-violence. Gandhiji found 
the violation of his theory of non-violence in such conditio-
nal support of the Congress. He declared, "I was sorry to 
find myself alone in thinking that whatever support was to be 
given to the British should be given unconditiona31y. This 
could only be done on a purely non-violent basis. But the 
committee had a tremendous responsibility to discharge. It 
could not take the purely non-violent attitude. It felt that 
the nation had not imbibed the non-violent spirit requisite 
for the possession of the strength which disdains to take 
5 
advantage of the difficulty of opponent". Thus, Gandhiji was 
in favour of an unconditional support to the British 
Government in their difficult time by not pressurising it 
to declare Britain's war aims. Only such support of the 
Congress would have provided a strong moral basis to the 
British cause. However, the British Government turned down 
the demands of the Congress for the immediate elimination of 
imperialism and establishment of democracy. In his long 
statement issued on October 17, 1939, the Viceroy refused to 
define Britain's war aims, and to accept the immediate 
transfer of power. Instead, he emphasised the need to bring 
modifications in the Act of 1935 in order to achieve a true 
Federation of all India and provide sufficient constitutional 
safeguards to the minorities and various special groups. The 
Dominion status was accepted as the goal of Great Britain to 
4. Ibid., p. 412. 
5. Ibid., p. 175. 
6. Ibid., p. 311. 
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7 be granted to India through constitutional development. 
Thus, the British Government once again proved that they were 
not ready to grant India complete freedom immediately and 
instead in order to maintain and prolong their political hold 
over India, it had once again resorted to the vicious 
policy of 'Divide and Rule' by raising the question of 
minorities safeguards. Bipan Chandra writes,"It, thus, became 
clear that the British Government had no intention of 
loosening their hold on India during or after the War and 
that it was willing, if necessary, to treat the Congress as 
g 
an enemy". Consequently, the Viceroy's statement roused a 
storm of resentment in the Congress ranks. Even Gandhiji was 
shocked. He said, "The Viceregal declaration is profoundly 
disappointing. It would have been better if the British 
Government had declined to make any declaration whatsoever. 
The long statement made by the Viceroy simply shows' that the 
old policy of divide and rule is to continue. So far as I can 
see the Congess will be no party to it, nor can the India of 
Congress conception be a partner with Britain in her war with 
Herr Hitler The Congress asked for bread and it has got 
9 
a stone". And truely, the Congress not only rejected the 
declaration but also called upon the Congress Ministries to 
resign on October 23, 1939 as a protest. Bipan Chandra 
writes, "The Working Committee, meeting on 23 October, 
rejected the Viceregal statement as a reiteration of the old 
imperialist policy, decided not to support the War, and 
called upon the Congress ministries to resign as a protest. 
This they did as disciplined soldiers of the national 
10 
movement". The same Working Committee entrusted Gandhiji 
7. Ibid., pp. 415-18. 
8. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 449-50. 
9. The CWMG, Vol. 70, p. 267. 
10. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 450. 
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with the control and management of civil disobedience 
movement which Gandhiji accepted but refused to launch 
immediately any type of civil disobedience movement because 
the present atmosphere was not conducive for any such 
non-violent movement. Bipan Chandra observes, "While there 
was agreement among Congressmen on the question of attitude 
to the War and the resignation of the ministries, sharp 
differences developed over the question of immediate starting 
of a mass Satyagraha. Gandhiji and the dominant leadership 
advanced three broad reasons for not initiating an immediate 
movement. First they felt that since the cause of the Allies-
Britain and France - was just, they should not be embarrassed 
in the prosecution of the War. Second, the lack of Hindu-
Muslim unity was a big barrier to a struggle. In the 
existing atmosphere any civil disobedience movement could 
easily degenerate into communal rioting or even civil war. 
Above all, they felt that there did not exist in the country 
an atmosphere for an immediate struggle. Neither the masses 
were ready nor was the Congress organizationally in a 
position to launch a struggle. The Congress organization was 
weak and had been corrupted during 1938-39. There was 
indiscipline and lack of cohesion within the Congress ranks. 
Under these circumstances, a mass movement would not be abe 
to withstand severe repressive measures by the Government. It 
was, therefore, necessary to carry on intense political work 
among the people, to prepare them for struggle, to tone up 
the Congress organization and purge it of weaknesses, to 
negotiate with authorities till all the possibilities of a 
negotiated settlement were exhausted and the Government was 
12 
clearly seen by all to be in the wrong". 
11. The CWMG, Vol. 70, p. 316. 
12. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 450-51. 
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In fact, Gandhiji was against embrassing the 
British Governrr-.ent by launching any mass movement during the 
war period and was in favour of a peaceful and honourable 
settlement with the British Government without any mass 
struggle, if possible. At a place he expressed, "I am 
preparing for a fight, if it must come, but I am trying my 
13 level best to stave it off". But the later events proved 
that the fight was inevitable. The British rulers did not 
agree to accept the Congress's demand of complete 
independence. Instead, they remained adhered to their old 
policy of divide and rule by playing with the question of the 
minorities' safeguards and the safeguards for the interests 
of various special groups like the Princes, the Zamindars, 
the Europeans, etc. After meeting with the Viceroy, Lord 
Linlithgrow for the second time on Feburary 5, 1940, Gandhiji 
declared, "I see no prospect whatsoever of a peaceful and 
honourable settlement between England and India unless the 
vital difference is obliterated and England decides upon the 
right course, viz., accepts the position that the time has 
come when India must be allowed to determine her own 
constitution and her status. When that is done, the question 
of Defence, the question of minorities, the question of the 
Princes and the question of the European interest will 
14 
automatically resolve". Hence, Gandhiji drafted a 
resolution which was passed by the annual session of the 
Congress at Ramgarh on March 20, 1940 declaring that no help 
would be given to Great Britain in the prosecution of the 
war, nothing short of complete independence would be 
acceptable, the Indians themselves would formulate their own 
constitution for free India through an elected Constituent 
Assembly which would solve the problems of minorities by 
mutual co-operation and arbitration, the sovereignty of the 
people would be supreme. Further, the Congress sought to 
represent and serve all classes and communities without any 
13. The CWMG, vrT . 71. 1978, p. 84. 
14. Ibid., p. 187. 
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distinction, the Congress would resort to civil disobedience 
under the leadership of Gandhi ji for achieving puma swaraj 
or complete independence by following peaceful and non-violent 
methods and finally the Congress would implement Gandhiji's 
Constructive Programme of Khadi, communal harmony and removal 
of untouchability in order to arouse nationalism and unity 
among the people requisite for waging a non-violent direct 
action. But, in spite of all the assurances given by the 
Congress for the protection of the rights of minorities, the 
British Government continued to refuse complete independence 
to India on the ground of protecting the rights of 
minorities. In the meantime, the Muslim League in March, 1940 
at its Lahore session passed an important resolution 
demanding a separate independent states for Muslims and, 
thus, the League laid the foundation of future Pakistan. At 
this juncture, the League's demand for a separate homeland 
for Muslims provided a setback to the cause of the Indian 
national movement by giving an excuse to the British rulers 
to deny complete independence unless and until the 
minorities' problems were solved satisfactorily. M.M. Verma 
points out, "By this time the Indian Muslims had convinced 
themselves under the leadership of Muslim League and Mohamed 
Ali Jinnah that their interests were unlikely to be 
safeguarded by a regime dominated by the Hindu majority and 
had opted for a separate homeland of Pakistan. While the 
Congress leaders and Gandhi were trying to exort independence 
from the British government in the perilous situation created 
by the war, Muslim League declared in March 1940 that the 
Indian Muslims must have a separate independence. This 
17 
weakened the Indian case and bargaining position". Also 
15. Ibid., pp. 440-42. 
16. K. Gopalaswamy, Gandhi and Bombay, Bharatiya Vidya Bhavan 
Bombay, 1969, p. 338. 
17. M.M. Verma, Gandhi's Technique of Mass Mobilization, R.K. 
Gupta & Co., New Delhi, 1990, p. 199. 
364 
with this demand of the Muslim League, Gandhiji's hope for 
Hindu-Muslim communal unity received a severe shock and 
setback. Though Gandhiji strongly opposed the "two nations" 
theory and the demand for vivisection of India, he could not 
18 forcibly resist it. He asked, "If the vast majority of 
Indian Muslims feel that they are not one nation with their 
19 Hindu and other brethren, who will be able to resist them?" 
However, in order to achieve the co-operation of the 
Indian people in the war effort/ the British Government came 
out with a proposal popularly known as the August offer on 
August 8, 1940. The offer promised the establishment of 
Dominion Status and formulation of a new constitution after 
the end of war, and during the pendency of war the offer 
promised the expansion of the Governor General's Council, the 
establishment of a Consultative Committee, and the 
establishment of a War Advisory Council consisting of Indian 
representatives. But, the offer denied the immediate transfer 
of power to the Indians in the name of protection of the 
20 
rights of minorities. Hence, the Congress Working Committee 
meeting at Wardha on August 21, 1940 rejected the offer 
outrightly and asserted its demand for complete freedom from 
the orbit of the imperial power. The Congress Working 
Committee also advised the people to condemn the British 
21 
attitude. Prof. Vishnoo Bhagwan observes, "The resolution 
passed by the Congress Working Committee at Wardha between. 
August 18 to 22, 1940 was the embodiment of the impending 
22 
storm in the political horizon of India". The Muslim League 
also rejected the August offer, though on different grounds. 
1 8 . The CWMG, v o l . 7 1 , p . 412 . 
19. I b i d . , p . 372. 
20. I b i d . , Vol . 72 , 1978, pp. 472-74. 
2 1 . I b i d . , pp . 474-75 . 
22. Prof. Vishnoo Bhagwan, C o n s t i t u t i o n a l His tory of Ind ia & 
Nat ional Movement, p a r t I , Atma Ram & Sons, Delh i , 1978, 
p . 257. 
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One of the main grounds was that "It asserted that the 
partition of India was the only solution acceptable to the 
23 League". Gandhiji was very sad to know about the denial of 
complete Independence to India declared by the August 
24 
offer. At the same time the British Government had embarked 
on a policy of repression to crush the Congress by 
implementing Draconion ordinances to crush the freedoms of 
speech and the Press. Bipan Chandra points out, "It kept 
issuing ordinance after ordinance taking away the freedom of 
speech and the press and the right to organize associations. 
Nationalist workers, especially those belonging to the 
left-wing, were harassed, arrested and imprisoned all over 
the country. The Government was getting ready to crush the 
25 Congress if it took any steps towards a mass struggle". 
Therefore, Gandhiji was deeply pained and started to think to 
launch some form of effective Satyagraha in order to protect 
the Congress and the national spirit from demoralization and 
extinction. The Congress was also ready to show some signs of 
strength and bravery. Consequently, the All India Congress 
Committee met at Bombay and passed a resolution on 14 
September, 1940, condemning the British policy of suppressing 
the Indian public opinion. The resolution resolved to fight 
for the vindication of India's freedom and invited Gandhiji 
to guide the Congress in the struggle according to the policy 
and practice of non-violence. The Congress expressed its firm 
belief in the non-violent methods of Gandhiji not only for 
achieving Swaraj but also for implementing them in free 
India. However, at the present moment i.e., during the 
pendency of the world war, the Congress pledged not to extend 
the non-violent resistance beyond what is required for the 
23. I b id . 
24. Ib id . 
25. Bipan Chandra and Others, I n d i a ' s Struggle for Independence, 
o p . c i t . , p . 452. 
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preservation of the fundamental and elementary liberties of 
the people in order to avoid any embarrassment to the British 
26 Government. Thus, the Congress after a brief formal 
separation resumed its complete allegiance to the non-violent 
leadership of Gandhiji. As Gandhiji was not in favour of 
embarrassing the British Government in their war against 
Fascism and Nazism, he wished to launch individual 
non-violent civil disobedience instead of mass non-violent 
civil disobedience and only for the protection of the freedom 
of speech and of the press^ , instead of for winning complete 
independence. For asserting the right of free speech, 
Gandhiji wanted to preach against the participation in the 
27 
war with men and money. Though this limited and restricted 
type of civil disobedience was also likely to embarrass the 
Government, but this was a mild form of enbarrassment having 
no serious impact on the British war efforts because the 
Britishers were already exploiting India with men and 
material resources. In fact/this type of individual civil 
disobedience was symbolic in nature intended to protect and 
defend the national spirit. Gandhiji would tell the Viceroy, 
"we do not want to embarrass you and deflect you from your 
purpose in regard to war effort. We go our way, and you go 
yours, undeterred, the common ground being non-violence. If 
we carry the people with us, there will be no war effort on 
the part of our people. If, on the other hand, without your 
using any but moral pressure, you find that the people help 
the war effort, we can have no cause for grumbling. If you 
can get assistance from the Princes, from the Zamindars, from 
anybody, high or low, you can have it; but let our voice also 
28 be heard". Again Gandhiji made his position clear by 
26. The CWMG, vol. 73, 1978, pp. 1-2. 
27. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 453. 
28. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., 
p. 345. 
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saying, "Freedom of speech and pen is the foundation of 
Swaraj. If the foundation-stone is in danger, you have to 
exert the whole of your might in order to defend that single 
29 
stone". 
However, according to the principle of the Satyagraha/ 
Gandhiji met the viceroy and explained to him his intention 
to launch a restricted and limited non-violent civil 
disobedience against the Government's ban on the right of 
free speech, if the ban was not lifted. As was expected, the 
Viceroy declined to concede the demand of Gandhiji. The 
Viceroy's rejection came in these words, "It would clearly 
not be possible, in the interest of India herself, more 
particularly at this critical juncture in the war, to 
acquiesce in interference with the war effort which could be 
involved in freedom of speech so wide as that for which you 
30 have asked". Thus, Gandhiji v/as left with no option other 
than launching the Individual Non-violent Civil Disobedience 
Movement to protest against the curtailment of freedom of 
speech. Maulana Azad wrote, "He proposed that men and women 
should protest individually against dragging India into the 
war. They would dissociate themselves from the war effort 
31 publicly and court arrest". Consequently, Gandhiji 
announced the individual Satyagraha on October 13, 1940 and 
Vinoba Bhave was chosen by Gandhiji as the first to offer the 
individual Satyagraha. Geoffrey Ashe writes, "on 17 October 
Vinoba made an ant i-war speech near Wardha and went to 
prison. Nehru was to go next, but the Government hauled him 
in before he could speak. Patel and others followeld in a 
quickening tempo. By the end of 1940 nearly four hundred 
29. Ibid., p. 348. 
30. The Indian Annual Register, September, 1940, p. 30. 
31. Maulana Azad, India Wins Freedom, p. 37., Quoted by Prof. 
Vishnoo Bhagwan, Constitutional History of Indian and 
National Movement, op.cit., pp. 258-59. 
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members of the legislatures were in jail. During this and the 
ensuing year, more than twenty thousand protesters were 
convicted, among them several ex-ministers. Vinoba got 
himself imprisoned three times by speaking again as soon as 
32 he was let out". However, throughout the movement, 
Gandhi ji tried his best to keep the movement fully 
non-violent and prevent it from lapsing into the mass civil 
disobedience. In fact, Gandhiji was trying to create a 
non-violent atmosphere in the country for a mass civil 
disobedience against the British Government in future. Bipan 
Chandra discloses, "Thus, the Individual Satyagraha had a 
dual purpose - while giving expression to the Indian people's 
strong political feeling, it gave the British Government 
further opportunity to peacefully accept the Indian 
demands... More importantly, Gandhiji was beginning to 
prepare the people for the coming struggle. The Congress 
organization was being put back in shape; opportunist 
elements were being discovered and pushed out of the 
organization; and above all the people were being politically 
33 
aroused, educated and mobilized". Though few Congressmen 
like K.M. Munshi and others were sceptical about the efficacy 
of the Individual Civil Disobedience, Gandhiji was fully 
satisfied with the proceedings of the movement. Gandhiji 
expressed his satisfaction in these words, "The Satyagraha 
movement is proceeding to my entire satisfaction. Pressure on 
a scale comparable to that of the 1930 movement is not being 
put on the Government, it is true, but that movement was 
different in character from the present one. But the main 
fact that the struggle is going on constitutes sufficient 
moral pressure so much so that the British Government's 
position in America does not appear to be quite ccnfortable.. 
32. Geoffrey Ashe, Gandhi - A Study in Revolution, Asia 
Publishing House, Bombay, 1968, p. 346. 
33. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., pp. 453-54. 
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Intensification of the struggle is not likely during 
the pendency of the war. Intensification will come at the 
.. 34 
close of the war if it became necessary". 
Gandhiji seemed to be right in his analysis of the 
moral impact of the Individual Satyagraha to be put on the 
British Government by the USA for enlisting the Indian 
support and co-operation in its war efforts against the 
Axis Powers when Germany attacked the Soviet Union and Japan 
joined the war on the side of the Axis Powers. These two 
events changed the attitude of the British Government who 
released almost all civil resisters on 3rd December 1941 as a 
35 
mark of conciliatory gesture. Shortly thereafter Japan 
entered the war by launching a surprise attack on the 
American fleet at Pearl Harbour on 7 December, 1941 and 
started to achieve lightning successes in the South-East 
Asian threatening to capture the Indian territories. "As 
the war situation warsened. President Roosevelt of the USA 
and President Chiang Kai-Shek of China as also the Labour 
Party leaders of Britain put pressure on churchil to seek the 
active cooperation of Indians in the war. To secnre this 
cooperation the British Government sent to India inflarch 1942 
a mission headed by a cabinet minister Stafford Cripps, a 
left-wing Labourite who had earlier actively supported the 
37 Indian national movement". But the provisions of the Cripps 
mission belied the hopes of the Indian National Congress as 
well as of Gandhiji because they had not conceded the basic 
demand of complete independence. Therefore, both the Congress 
34. The CWMG,vol. 74, 1978, p. 296. 
35. The Indian Annual Register, December, 1941, p. 40. 
36. Bipan Chandra and Others, India's Struggle for Indepden-
dence, op.cit., p. 454. 
37. Ibid., p. 455. 
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and Gandhiji rejected the Cripps mission's proposals. The 
Muslim League also rejected the mission's proposals as they 
had not conceded its demand for Pakistan in a clear-cut 
manner. M.M. Verma points out, "the British government sent 
another mission led by Sir Stafford Cripps to conciliate 
Indian leaders and to enlist the Indian support in the war 
effort. But Cripps failed to make an advance over the August 
offer because he suyyested dominion status after the war with 
the possible secession of Muslim majority provinces. The 
Congress rejected it because it failed to meet the demand for 
immediate independence, and the Muslim League rejected it 
because it did not immediately concede Pakistan. At this 
point Gandhi described Cripps' offer as a 'post-dated cheque 
on a failing bank'. By April 1942 the failure of Cripps 
Mission was beyond doubt and with this the chances of 
cooperation between the Congress and the British government 
38 further receded". 
Thus, the Cripps Mission proved to be a failure and 
Sir Stafford Cripps returned empty-handed. The failure of the 
mission strengthened the nationalist view that the Britishers 
would not part with power easily and thus the last hope for a 
peaceful and honourable transfer of power was destroyed. Now 
both the Congress and Gandhiji started to assert the demand 
for complete independence in a more rhetoric manner than 
earlier. Rather, Gandhiji became more stubborn and voiced the 
demand for the British withdrawal from India as soon as 
possible.Gandhiji pointed out that the British presence in 
India was a source of inspiration for the Japanese invasion 
of India as the British belonged to the Allied Powers as 
opposed to the Axis Powers to which Japan belonged. Hence, in 
order to remove the incentive for the Japanese attack on 
38. M.M. Verma, Gandhi's Technique of Mass Mobilization, R.K. 
Gupta & Co., New Delhi, 1990, p. 200. For a full account 
of the proposals of the Cripps Mission, see Prof. Vishnoo 
Bhagwan, Constitutional History of India and National 
Movement, Part I, op.cit., pp. 260-69. 
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India, Gandhiji declared emphatically, "Whatever the 
consequences, therefore, to India, her real safety, and 
Britain's too, lies in orderly and timely British withdrawal 
from India, for the British presence is the incentive for the 
Japanese attack. Leave India to God, and, if that be too 
much, leave her to anarchy. The beauty and necessity for 
39 . . 
withdrawal lies in its being immediate". Again Gandhi^i 
asserted, "The presence of the British in India is an 
invitation to Japan to invade India. Their withdrawal removes 
the bait. Assume, however, that it does not; free India will 
be better able to cope with the invasion. Unadulterated 
40 
non-co-operation will then have fully sway". Gandhiji also 
blamed the British presence in India for the disunity and 
division among the Indian people. He pointed out that as long 
as there was the British rule in India, there would be no 
unity. Because the British were pursuing the policy of divide 
and rule since their arrival in India. Hence unless and 
until the British withdrew from India there would be no 
unity. The national unity, one of the pillars of Swaraj was 
liable to be achieved only after the withdrawal of the 
British Government from India. Gandhiji wrote, "Unity must 
come. Without it there will be no real independence. But with 
the third party in possession, no unity - cultural, political 
or other - is possible. That is why withdrawal is a necessary 
41 preliminary to unity". 
Hence, Gandhiji drafted a resolution which was the 
fore-runner of the famous "Quit India" resolution which was 
adopted, with some modifications, by the Congress Working 
Committee on 14 July, 1942 at Wardha demanding the immediate 
end of the British rule in India. In the event of rejection 
39. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., 
p. 358. 
40. The CWMG, vol. 76, 1979, p. 87. 
41. Ibid., p. 228. 
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of this demand/the resolution pledged to a non-violent mass 
movement under the sole leadership of Gandhiji. Even then the 
British Government did not pay any heed to the demand of the 
Congress and/instead/started preparations for suppressing any 
movement going to be launched and directed by the Congress 
42 
and Gandhi ji. But both Gandhi ji as well as the Congress 
were determined to launch a non-violent mass movement against 
the British Government. Gandhiji expressed his determination 
in these words, "The voice within me tells me I shal have to 
fight against the whole world and stand alone.... Even if all 
the united nations oppose me,... I cann't wait any longer for 
Indian freedom. I cann't wait until Mr. Jinnah is 
converted.... If I wait any longer, God will punish me. This 
43 is the last struggle of my life". 
Consequently, the All India Congress Committee 
meeting in its historic session at Bombay approved and 
44 
endorsed the "Quit India" resolution on 8 August 1942. The 
resolution pledged, "The Committee resolves, therefore, to 
sanction, for the vindication of India's inalienable right to 
freedom and independence, the starting of a mass struggle on 
non-violent lines on the widest possible scale, so that the 
country might utilize all non-violent strength it has 
gathered during the last twenty-two years of peaceful 
struggle. Such a struggle must inevitably be under the 
leadership of Gandhiji and the Committee requests him to take 
45 the lead and guide the nation in the steps to be taken". At 
this meeting of the AICC, Gandhiji gave the famous slogan "Do 
or Die" which arroused among the Indian people a fresh wave 
42. Ibid., p. XII. 
43. The Indian Annual Register, August, 1940, pp. 248-52. 
44. For a full account of the Quit India Resolution, See K. 
Gopalaswamy, Gandhi and Bombay, op.cit., pp. 360-64. 
45. Quoted in Ibid., p. 363. 
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of patriotic emotions and zeal to make India free from the 
exploitative clutches of the British imperialism and 
colonialism. However, Gandhiji explained to the people the 
real meaning of Do or Die in these words, "Here is a mantra, 
a short one, that I give you. You may imprint it on your 
hearts and let every breath of yors give expression to it. 
The mantra is : 'Do or Die*. We shall either free India or 
die in the attempt; we shall not live to see the perpetuation 
of our slavery. Every true Congressman or woman will join the 
struggle with an inflexible determination not to remain alive 
46 to see the country in bondage and salVery". 
However, as per the principle of Satyagraha, Gandhiji 
expressed his conciliatory approach by wishing to meet the 
Viceroy before launching the movement to persuade him to accept 
the Congress demand. But at the same time Gandhiji also 
declared that he will not be satisfied with anything short of 
complete freeom. 
But this time, the Government was not ready, at any 
cost, to allow the Quit India " • Movement to build up 
its momentum and tempo. Rather, the Government had prepared a 
plan to nip the movement in the bud. Hence, from 9 August 
1942 i.e., the next day of the passage of the Quit India 
Resolution, the Government started to implement repressive 
Draconian ordinances to crush the proposed Civil Disobedience 
Movement. The Congress Working Committee, the AICC, and the 
Provincial Congress Committee were declared unlawful and 
their front leaders were started to be arrested. Bipan 
Chandra discloses, "The Government, however, was in no mood 
to either negotiate with the Congress or wait for the 
movement to be formally launched. In the early hours of 9 
August, in a single sweep, all the top leaders of the 
46. Quoted in Ibid., p. 383. 
47. Ibid., pp. 382-83. 
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Congress were arrested and taken to unknown destinations. The 
Government had been preparing for the strike since the 
outbreak of the war itself, and since 1940 had been ready 
48 
with an elaborate Revolutionary Movements ordinance". The 
Government also arrested Gandhiji on the same day i.e., 9 
August 1942. At the time of his arrest, Gandhiji gave an 
instruction to the civil resisters through Pyarelal in these 
words, "Let every non-violent soldier of freedom write out 
the slogan "Do or Die" on a piece of paper or cloth and stick 
it on his clothes, so that, in case he died in the course of 
offering Satyagraha, he might be distinguished by that sign 
49 from other elements who do not subscribe to non-violence". 
But the illegal arrests of Gandhiji and of almost all the 
front leaders of the Congress including the censorship of the 
Indian Press by the British Government provoked spontaneous 
uprisings of Students, factory workers, peasants and 
intelligentia all over the country. The people became furious 
and after clashes with the authorities, they started to 
attack and destroy the symbols of the Government like law 
courts, railway stations, telephone and telegraph wires, 
bridges and police stations. In spite of Government firings 
at several places, the uprisings went on gathering pace and 
momentum so much so that there were physical attacks on 
Europeans killing four R.A.F. officers. "The reaction to 
the arrests was most intense in Bihar and Eastern U.P., where 
the movement attained the proportions of a rebellion". "But 
a movement of the masses without leaders was bound to 
degenerate into violence. There were wide spread instances of 
the cutting of telegraph and telephone wires, damaging of 
railways and railway tracks, raising of barricades in towns 
and cities etc. The Government resorted to machine-gunning 
48. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 460. 
49. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., 
p. 396. 
50. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 461-62. 
51. Ibid., p. 462. 
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and aerial bombing which only served to infuriate the masses 
52 
and to provoke them to further acts of violence". 
The Government blamed Gandhiji for the popular 
violence following the August 9 and asked him to condemn it 
and accept the responsibility for the same. Though Gandhiji 
deplored the violent actions of the people, but refused to 
accept his responsibility for them. Rather he held the 
Government directly responsible for the violent happenings. 
In a letter written to the Secretary, Government of India, 
Gandhiji pointed out, "In spite of the chorus of approval 
sung by the Indian Councillors and others of the present 
Government policy in dealing with the Congress, I venture to 
assert that, had the Government but awaited my contemplated 
letter to His Excellency the Viceroy and the result, 
thereafter, no calamity would have overtaken the country. The 
reported deplorable destruction would have most certainly 
been avoided. 
"In spite of all that has been said to the contrary, 
I claim that the Congress policy still remains unequivocally 
non-violent. The wholesale arrest of the Congress leaders 
seems to have made the people wild with rage to the point of 
losing self control. I feel that the Government, not the 
Congress, are responsible for the destruction that has taken 
place. The only right course for the Government seems to me 
to be to release the Congress leaders, withdraw all 
repressive measures and explore ways and means of 
conciliation. Surely the Government have ample resources to 
deal with any overt act of violence. Repression can only 
53 breed discontent and bitterness". 
52. M.M. Verma, Gandhi's Technique of Mass Mobilization, 
op.cit., p. 201. 
53. The CWMG, vol. 76, 1979, pp. 414-15. See also The CWMG, 
vol. 77, 1979, pp. 52-56. 
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But the Government showed neither any sign of nor 
took any step for conciliation. Instead, it went on 
crushing the uprisings with heavy hands and brutal 
repressions. Though the 42- Movement failed to be remained 
non-violent and petered out within few months, yet it aroused 
a very strong popular wave for complete independence from the 
British yoke. In his Pilgrimage to Freedom, K.M. Munshi 
writes, "The agitation was crushed, but so was the British 
expectation of any more co-operation from the Indian people. 
Bayalees, as the '42-movement had come to be known, aroused 
such patriotic fervour among the people that any prospect of 
Britain retaining her hold on India was for ever destroyed. 
The rulers tried to put up a brave face, but at the end of 
the war they gave up the attempt - a virtue out of 
54 
necessity". Bipan chandra points out the similar opinion in 
these words, "The great significance of this historic 
movement was that it placed the demand for independence on 
the immediate agenda of the national movement. After 'Quit 
India', there could be no retreat. Any future negotiations 
with the British Government could only be on the manner of 
the transfer of power. Independence was no longer a matter of 
55 bargain. And this became amply clear after the War". 
However, the new Viceroy, Lord Wavell ordered the 
release of Gandhi ji on May 6, 1944 owing to bad health 
condition of Gandhiji who was suffering from anaemia, blood 
pressure disorder and kidney trouble. The viceroy released 
Gandhi ji not on the ground of mercy or conciliation but on 
the ground of purely political expediency. The viceroy cabled 
to the Secretary of State the political reason for the 
release of Gandhiji in these words, "Deterioration in 
54. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., 
p. 401. 
55. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., p. 470. 
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Gandhi's health appears such that his further participation 
in active politics is improbable and I have no doubt that 
death in custody would intensify feeling against 
Government.... I am accordingly instructing Bombay Government 
to release Gandhi unconditionally at 8 a.m. on Saturday, 6th 
May, with announcement that release is entirely on medical 
grounds and am informing all Governors accordingly". 
However, soon after the release, Gandhiji took initiative to 
break the political deadlock between the Government and the 
Congress. Though Gandhiji remained fully committed to the 
goal of complete independence and non-violent methods, he 
beccune ready to co-operate with the Government during the 
pendency of the war for achieving an honurable settlement. By 
an honourable settlement Gandhiji meant a peaceful and 
non-violent transfer of power and responsibility from the 
British to the Indian hands leading to complete Independence. 
As Gandhiji had become convinced that during the pendency of 
the war the Britishers would not grant complete 
57 Independence , he asked the Viceroy to establish a national 
Government responsible to the Central Assembly. Gandhiji 
wrote to the Viceroy, "I am prepared to advise the Working 
Committee to declare that in view of the changed conditions, 
mass civil disobedience envisaged by the resolution of August 
1942 cannot be offered and that full co-operation in the war 
effort should be given by the Congress, if a declaration of 
immediate Indian Independence is made and a national 
government responsible to the Central Assembly be formed.... 
If there is a desire on the part of the British Government 
for a settlement, friendly talks should take the place of the 
correspondence. But I am in your hands. I shall continue to 
knock so long as there is the least hope of an honourable 
C O 
settlement". But the Viceroy, on behalf of His Majesty's 
56. The CWMG, vol. 77, p. 262. 
57. Ibid., p. 350. 
58. Ibid., p. 425-26. 
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Government turned down the conciliatory offer and advice of 
Gandhiji. Instead, the Viceroy reiterated the minorities' 
problems as the real obstacles in the path of any 
constitutional progress. The Viceroy, in his reply, pointed 
out to Gandhiji that unless and until the Indians found out 
a permanent solution to the problems of the minorities, no 
constitutional development was possible. The viceroy made it 
clear that a genine agreement between Hindus and Muslims and 
all racial and religious minorities including the Depressed 
Classes was a prime concern of His Majesty's Government and, 
therefore, a pre-requisite condition for the framing of any 
new constitution for India leading to the unqualified freedom 
59 
after the termination of the War. 
Hence, Gandhiji restarted a fresh and determined 
effort to solve the communal differences between the Muslims 
and Hindus through negotiations with M.A. Jinnah in order to 
fight unitedly for the independence of India by the joint 
effort of the Congress and the League. Consequently, the 
Gandhi-Jinnah Talks began on 9 September, 1944 and concluded 
on 27 September, 1944. The talks did not prove fruitful and 
ended in a fiasco. Mr. Jinnah was not ready to show any 
sign of compromise on the question of Pakistan to be carved 
out of mother India on the basis of the "two nation!" theory. 
Initially Gandhiji was totally opposed to the vivisection of 
India, but later on he agreed to accept the demand of 
Pakistan if the eight crore Muslims desired so. However, 
Gandhiji rejected the two nations theory of Jinnah as the 
basis for the creation of Pakistan. Because in the opinion of 
59. Ibid., pp. 480-81. 
60. Ibid., vol. 78, 1979, p. V. 
61. V.R. Raman Murti (Selected and edited), Gandhi- Essential 
Writings, Gandhi Peace Foundation, New Delhi, 1970, 
p. 231. 
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Gandhiji the Muslims and Hindus were not two nations, rather 
they were one nation by their common political subjection. 
Gandhiji wrote to Jinnah, "The only real, though awful, test 
of our nationhood arises out of our common political 
subjection. If you and I throw of this subjection by our 
combined effort, we shall be born a politically free nation 
62 
out of our travail". Again Gandhiji asserted, "If India was 
one nation before the advent of Islam, it must remain one in 
spite of the change of faith of a very large body of her 
children... You seem to have introduced a new test of 
nationhood. If I accept it, I would have to subscribe to many 
more claims and face an insoluble problem". Thus, Gandhiji 
rejected altogether the two-nation theory of Jinnah, but at 
the same time became ready to concede the demand for Pakistan 
64 
on the basis of Rajaji Formula which had accepted the 
creation of Pakistan according to the principle of 
territorial self-determination, and not according to the 
principle of the two-nation theory. One of the most important 
clauses of the Rajaji Formula stated, "After the termination 
of the war a commission shall be appointed for demarcating 
contiguous districts in the north-west and east of India 
wherein the Muslim population is in majority. In the areas 
thus demarcated, a plebiscite of all the inhabitants, held on 
the basis of adult franchise or other practicable franchise, 
shall ultimately decide the issue of separation from 
Hindustan. If the majority decides in favour of the formation 
of a Sovereign State separate from Hindustan, such a decision 
shall be given effect to, without prejudice to the right of 
the districts on the border to choose to join either 
state".^^ 
62. The CWMG, vol. 78, 197.9/ p. 101. 
63. Ibid. 
64. Ibid., p. 104. 
65. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., pp. 
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But Mr. Jinnah refused to comply with the Rajaji 
Formula and remained adhered to the League's demand for 
Pakistan on the basis of his two-nation theory. Jinnah 
claimed that by all canons of international law the Muslims 
of India were a nation having their own distinctive culture, 
civilization/ language, literature, art, architecture, legal 
laws, moral codes, customs, calendar, history and tradition 
and, therefore, they had their birth right of 
self-determination as a nation and not as a territorial unit. 
Hence, Jinnah also demanded that in the Muslim majority 
provinces (viz. Baluchistan, Sind, the North-West Frontier 
Province and some parts of Bengal, Assam and the Punjab) only 
the Muslims and not all the inhabitants as envisaged in the 
Rajaji Formula would enjoy the voting right for self-
determination. Thus, Jinnah rejected the Rajaji Formula 
offered by Gandhiji and said, "If this term were accepted and 
given effect to, the present boundaries of these provinces 
would be maimed and multilated beyond redemption and leave us 
only with the husk, and it is opposed to the Lahore 
67 
Resolution". Though Jinnah was ready to fight unitedly for 
the independence of India but only when the demand for 
Pakistan on the basis of the two-nation theory was accepted. 
It meant that Jinnah wanted the formation of Pakistan before 
the independence of India, i.e., during the pendency of the 
go 
British rule in India and not after that. 
In consequence, the Gandhi-Jinnah talks ended in 
fiasco owing to the unbending and inflexible attitude adopted 
by Mr. Jinnah. In fact, Jinnah could not understand the laws 
of love and non-violence working behind the arguments and 
proposals of Gandhiji who was looking and examining the 
Hindu-Muslim communal problem with the glasses of 
66. The CWMG, vol. 78, 1979, pp. 401- 17. 
67. Ibid., pp. 413- 14. 
68. Ibid., p. 414. 
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non-violence, love and brotherhood. Actually Gandhiji never 
wanted the vivisection of mother India. But under the 
pressure of the Muslim League, particularly of Jinnah, 
Gandhiji agreed for the partition of the land, but not of the 
heart in order to save the Hindu-Muslim unity from being 
damaged and destroyed forever by the poisonous psychology of 
the two-nation theory. The two-nation theory was bound to 
create a sense of cordial and mental separation, hatred, 
abhorrence, enmity, prejudice, ill-will and antagonism among 
Hindus and Muslims for each other and thus the two-nation 
theory was opposed to the theory of non-violence preached and 
practised by Gandhiji. Therefore, till his death, Gandhiji 
continued to oppose the two-nation theory and tried his best 
to convince both the Hindus and the Muslims as well as the 
British not to accept the false, dangerous and poisonous 
theory that the Hindus and Muslims were the two nations and, 
therefore, they could not live together. Gandhiji opposed 
tooth and nail the partition of India on the basis of the 
two-nation theory and preached ceaselessly that the 
geographical division should not mean"sundering of hearts". 
But Mr. Jinnah continued to assert the demand for 
geographical division in the shape of Pakistan on the basis 
of the two-nation theory. 
However, in the mean time the British Government 
began to show a change in its repressive and suppressive 
policy towards the Indian national movement after the end of 
the war in Europe owing to the defeat of Germany. As Japan 
was still to be defeated, it was thought prudent to secure 
the support of the Indians. Prof. Vishnoo Bhagwan writes, 
"For the U.S.A. the defeat of Japan was more important than 
the dfeat of Hitler. The Americans were concious of the fact 
that Japanese defeat would be much easier if full support of 
69. Ibid., vol. 88, 1983, pp. 125, 130, 155, 163 and pp. 
489-90. 
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India could be secured. So the Americans exerted pressure on 
U.K., still move vigorously, for solving the Indian 
70 deadlock". Moreover, "Within India, discontent was 
aggravating as spectres of famine and starvation had started 
haunting the Indian soil Any more delay in 
postponing the negotiations on some 'Plan' would have further 
71 deteriorated the conditions". Accordingly Lord Wavell 
having consultations with the Home Government released almost 
all political prisoners and convened a political conference 
72 
at Simla on 25 June 1945 with a view to form a new 
Executive Council consisting of the Indian political leaders 
with only two Britishers - the viceroy and the Commander-in-
73 
chief. This new Executive Council was to be a sort of an 
interim National Government allowing the Indian leaders to 
74 form their future permanent Constitution. Though Gandhiji 
was not too happy with the Wavel Plan, yet he welcomed and 
advised the Congress to accept it because in his opinion "it 
75 
was a step towards independence". However, the Simla 
Conference proved to be a failure owing to the question of 
the nomination of the Muslim representatives. The Congress 
being a secular and national organization wanted to nominate 
one Muslim out of the quota of 5 allotted to it. But Mr. 
Jinnah objected the Congress's right to nominate any Muslim 
representative. Jinnah claimed that all the Muslims to be 
appointed to the Council would be nominated by the Muslim 
League only. Because Jinnah had been asserting that the 
70. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 276. 
71. Ibid., pp. 276-77. 
72. K. Gopalaswamy, Gandhi and Bombay, op.cit., pp. 458-64. 
73. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 277. 
74. Ibid., pp. 277-78. 
75. The CWMG, vol. 80, 1980, p. 383. 
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League represented Muslims and the Congress represented the 
Hindus only. But the Congress refused to comply with such 
communal assertion of Jinnah at the Simla Conference and, 
therefore, the Conference ended in a deadlock. The Viceroy 
did nothing to defuse the crisis. Rather merely taking the 
blame on himself, the Viceroy announced the failure of the 
77 Conference on 14 July, 1945. The failure of the Conference 
brought displeasure to Gandhiji who charged the British 
Government of being reluctant to part with power. In his 
letter of 15 July, 1945 to Lord Wavell Gandhiji wrote, "I 
must not hide from you the suspicion that the deeper cause is 
perhaps the reluctance of the official world to part with 
power, which the passing of the virtual control into the 
78 hands of their erstwhile prisoners would have meant". 
However, the political situation in India began to 
change for better with the victory of the Labour Party in 
the general elections in Great Britain, a few weeks before 
the fall of Japan. The Viceroy, Lord Wavell after having 
consultations with the Labour Government made an important 
announcement on 18 September 1945 which proved to be the 
turning point in the transfer of power from the British to 
the Indian hands. The announcement declared the British 
intention to establish full self-government in India in 
consultation with the leaders of the Indian opinion as early 
as possible. For this, the general elections to the central 
and Provincial Legislatures were declared to be held during 
the coming cold weather. The elections were to be followed by 
the setting up of a Constitution-Making Body in consultation 
with the newly elected people's representatives of the 
76. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 278-79. 
77. The CWMG,vol. 80. 1980,. p. VI. 
78. Ibid., p. 426. 
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legislatures. The constitution making body was to be 
entrusted with the power and responsibility to frame a new 
constitution for a free India. But at the same time, the 
announcement expressed the British deep concerns for the 
constitutional settlement of the minorities' problems and 
differences. 
Accordingly, the general electiors were held in which 
the Congress scored a thumping majority in all the Hindu 
majority Provinces and formed ministries in these Provinces. 
In the Muslim majority Provinces, the Muslim League swept the 
80 polls and captured majority of the Muslim seats. "Thus 
there was a communal polarisation which enabled Jinnah to 
reaffirm his claim that the League was the sole and exclusive 
spokesman of the Muslims of India. This was to lead, to 
serious repercussions on the political situation in 1946 and 
81 1947". However, Gandhiji did not take any interest in the 
general elections and their results. Instead, he kept himself 
busy in making representations to the viceroy for remission 
of the death punishments of those who were arrested on the 
criminal charges during the Quit India upheaval and succeeded 
82 in almost all cases. 
However, according to the British promises made in 
the viceregal announcement of 18 September, 1945, the Home 
Government sent a mission known as the Cabinet Mission to 
India to discuss with the Indian leaders and the Viceroy the 
constitutional ways and means for the transfer of power to 
the Indian hands in a peaceful way. The Cabinet Mission 
consisting of the high ranking British Cabinet Members - Lord 
79. K. Gopalaswamy, Gandhi and Bombay, op.cit., pp. 465-67. 
80. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 283-84. 
81. K. Gopalaswamy, Gandhi and Bombay, op.cit., p. 471. 
82. The CWMG, vol. 81, 1980, pp. vi-vii. 
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Pathick Lawrence, Sir Stafford Cripps and A.V. Alexander 
reached Delhi via Karachi on March 24, 1946 and started 
to gather views and opinions of the Indian political leaders 
mainly belonging to the Congress and the Muslim League about 
83 the ways and means for the transfer of power. Gandhiji was 
also taken into confidence and was assured by the members of 
the Cabinet Mission of working out a happier and brighter 
84 future for India. Accordingly, the Cabinet Mission emerged 
out with a plan known as the State Paper or the Cabinet 
Mission Plan on 16 May, 1946. Geoffrey Ashe writes, " n 16 
Hay a proposal emerged for a federal constitution in three 
tiers - a Union of India at the top, provinces and states at 
the bottom, and in between, voluntary groupings of regions 
which would allow Muslim cohesion without cesession. A 
Constituent Assembly was to be formed, with a structure 
safeguarding minority rights. India would be free to remain 
85 in the Commonwealth or not". The Cabinet Mission Plan also 
proposed to set up an Interim Government consisting of the 
Indian political leaders belonging to the major political 
parties for carrying on the administration of India during 
86 the period of the constitution-making. Thus, the Cabinet 
Mission Plan ruled out the division of India, but at the same 
time conceded the essence of Pakistan by the "Grouping 
Formula". Hence, Gandhiji, in spite of certain objections, 
supported the Plan and advised the Congress to join the 
Constituent Assembly without any fear and with full courage. 
83. Prof. Vishnoo Bhagwan, Constitutional History of India 
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Gandhiji told, "Whatever may be the defects in the document 
of May 16, I have no doubts as to the honesty of those who 
framed it. They know they have got to quit. They want to quit 
in an orderly manner. And to that end they have produced the 
document they could under the circumstances. I refuse to 
believe that they came all the way from England to deceive 
87 
us". Again Gandhiji declared, "After four days of searching 
examination of the State Paper issued by the Cabinet Mission 
and the Viceroy on behalf of the British Government, my 
conviction abides that it is the best document the British 
Government would have produced in the circumstances We 
must be brave enough to believe their declaration until the 
contrary is proved. Bravery thrives upon the deceit of the 
88 deceiver". Again, "The authors of the document have 
endeavoured to say fully what they mean. They have gathered 
from their talks the minimum they thought would bring the 
parties together for framing India's charter of freedom. 
Their one purpose is to end British rule as early as may be. 
They would do so, if they could, by their effort, leave a 
united India not torn asunder by an internecin quarrel 
89 bordering on civil war. They would leave in any case". 
But the scheme of a united India embodied in the 
State Paper could not succeed and very soon the entire 
Cabinet Mission Plan proved to be abortive owing to the 
differences between the Muslim League and the Congress on the 
questions of the Muslim nominations to the Interim 
Government, formation of the Constituent Assembly and the 
90 Groupings of the Provinces. "The Muslim League refused to 
87. Ibid., pp. 421-22. 
88. V.V. Ramana Murti (Selection and Edited), Gandhi -
Essential Writings, op.cit., p. 233. 
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recognize the right of the Congress to include a Muslim among 
its nominees for the Interim Government and in the last week 
of July finally withdrew its acceptance of Cabinet Mission's 
91 
statement of May 16". The Muslim League not only rejected 
the proposals and provisions embodied in the statement of the 
Cabinet Mission and the Viceroy of May 16, but also resolved 
to launch a "Direct Action" movement to achieve Pakistan at 
any cost. By rejecting the Cabinet Mission Plan, the 
resolution adopted by the League declared, "the Muslims of 
India would not rest content with anything less than the 
immediate establishment of an independent and full sovereign 
State of Pakistan and would resist any attempt to impose any 
Constitution, long-term or short-term, or setting up of any 
Interim Government at the Centre without the approval and 
consent of the Muslim League, the Council of the All India 
Muslim League is convinced that now the time has come for the 
Muslim nation to resort to direct action to achieve Pakistan 
and assert their just rights and to vindicate their honour 
and to get rid of the present slavery under the British and 
92 
contemplated future caste Hindu domination". 
The 16th of August, 1946 was celebrated by the Muslim 
League as the Direet Action Day which provoked communal riots 
in Calcutta claiming thousands of live. Prof. Bipan Chandra 
discloses, "With the battle cry, Lekar rahenge Pakistan, 
Larke lenge Pakistna, Muslim communal groups provoked 
communal frenzy in Calcutta on 16 August 1946. Hindu communal 
groups retaliated in equal measure and the cost was 5000 
93 
lives lost". In due course of time, the communal frenzy 
spread to new areas of Bengal - Noakhali, Chittagong and 
Tripura. The Hindus started to retaliate in Bihar with 
91. The CWMG, vol. 85, 1982, p. V. 
92. Quoted by K. Gopalaswamy, Gandhi and Bombay, op.cit., 
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redoubled fury. Geoffrey Ashe records, "That October the 
communal fury began to look iike a prologue to civil war, 
vindicating the diehards' most vicious forecasts. Appaling 
reports came in from eastern Bengal. There had been more mass 
killings in Chittagong and Noakhali. Muslims set fire to 
Hindus' houses, defiled their temples, forced them to profess 
Islam and break Hindu commandments, and raped their women. 
Refugees poured into Bihar telling their stories to the 
press. 25 October was proclaimed Noakhali Day, and Hindus 
paraded chanting 'Blood for blood'. The resultant riots in 
Bihar during the following week piled up a verified total of 
4580 corpses".^^ 
The series of communal riots in Bengal and Bihar 
perturbed and depressed Gandhiji very badly and deeply. His 
heart and mind were filled with sorrow, anguish and 
despondency so much so that he wished to end his life by 
95 fasting if slaughter of Hindus and Muslims was not stopped. 
However, Gandhi ji did not sit idle and embarked on a healing 
mission to Bengal and Bihar to restore Communal unity and 
harmony - to test and prove the soundness of his theory of 
non-violence. By going village to village in the 
riot-affected areas of Bengal and Bihar, Gandhiji urged the 
Hindus and Muslims to forget enmity, observe brotherhood, 
atone for their misdeeds and bring back communal harmony, 
peace and tranquillity. The personal efforts of Gandhiji bore 
fruits and communal riots were stopped in both the Provinces. 
Prof. M.M. Verma reveals, "Gandhi left for Calcutta and in a 
few days succeeded in bringing peace to the city. When all 
was quiet and peace seemed to hold, Gandhi went over to 
Noakhali for an extended tour on foot (6 November to 18 
February 1947). He went from place to place preaching peace 
94. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
pp. 364-65. 
95. The CWMG, vol. 86, 1982, p. 78. 
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and love and was in the end successful in bringing peace to 
the district. 
"While Gandhi progressed through Noakhali, disturbing 
news came from various parts of Bihar where Muslims were the 
victims of communal riots. Gandhi went to Bihar to carry on 
his work of peace. Wherever he went the peace appeared to 
96 dawn and sustain. In Bihar too he was successful". 
However, the constitutional deadlock born of the 
Congress-League differences continued to be unresolved. 
Though the Viceroy had succeeded in forming the Interim 
Government on 2nd September 1946 with the help of the 
Congress alone and later on persuaded the League to join the 
Interim Government on 26 October 1946, but the League neither 
accepted the Cabinet Mission Plan nor gave up its policy of 
Direct Action. Rather, the League adopted a policy of 
non-cooperation with the Interim Government by rejecting the 
principle of collelctive responsibility. Moreover, the League 
refused to join the newly constituted Constituent Assembly 
and declaring the Assembly as invalid and illegal demanded 
its dissolution immediately. In fact, by adopting the 
disruptionist tactics, the Muslim League was increasing its 
pressure on the British Government to yield to the demand of 
97 Pakistan. 
Thus, the Cabinet Mission Plan failed to resolve the 
differences between the Congress and the Muslim League and no 
constitutional breakthrough would be achieved. Realizing the 
futility of the Cabinet Mission Plan, the British Prime 
Minister, Attlee on behalf of His Majesty's Government made 
an important and historical announcement in the British 
96. M.M. Verma, Gandhi's Technique of Mass Mobilization, 
op.cit., p. 204. 
97. Bipan Chandra and Others, India's Struggle for Indepen-
dence , op.cit., pp. 493-95. 
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Parliament on 20 February, 1947. The announcement declared 
the British intention "to withdraw British authority from 
India by June 1948 and the appointment of Lord Mountbatten as 
Viceroy in place of Field Marshal Lord Wavell to carry out 
98 the operation". In this way, the Britishers became ready to 
concede what Gandhiji had demanded - Quit India. But before 
quitting India the Britishers also decided to divide India. 
After arriving in India on 22nd March, 1947, Lord 
Mountbatten started to discuss with the Indian political 
leaders the questions of the transfer of power and resolution 
of the Communal differences between the Congress and the 
Muslim League. After having a series of interviews with the 
topmost leaders. Lord Mountbatten was convinced of the 
99 inevitability of the partition of India. Gandhiji continued 
to oppose the vivisection of India in the presence of a third 
party - the British authority and urged the British 
Government to leave India under the Cabinet Mission Plan. 
Even Gandhiji requested the Viceroy, Lord Mountbatten to 
handover the entire power to Mr. Jinnah in order to win over 
Jinnah, avoid the partition of India and, thereby, save the 
Hindu-Muslim unity from a permanent breakup. But neither 
Viceroy, Mountbatten nor the Congress agreed to Gandhiji's 
scheme which was nothing but a bold and positive 
manifestation of his theory of non-violence. By favouring 
the handing over of the entire power to Jinnah, Gandhiji was 
aiming to make the Muslims permanent friends of the Hindus. 
By doing good to Jinnah, Gandhiji was about to convert Jinnah 
to goodness permanently. He wa? trying his best to prove the 
efficacy and feasibility of the non-violent principle of 
98. The CWMG, vol. 87, 1983, p. V. For a full_account of 
Attlee's Statement of 20 February, 1947, please see K. 
Gopalaswamy, Gandhi and Bombay, op.cit., pp. 513-16. 
99. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., p. 304. 
100. The CWMG, vol. 88, 1988,, pp. 13-14. 
101. Ibid., vol. 87, pp. 199-200 and p. 254. 
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peaceful co-existence. But Gandhiji could not succeed in the 
face of the oppositions from the Congress as well as from the 
Hindu communal organizations like the Hindu Mahasabha and the 
102 R.S.S. Moreover, the Britishers were also in favour of 
the partition of India because the two dominions - Hindu and 
Muslim were suited to the strategic and defence interests of 
^ « -4. • 103 Great Britain. 
In consequence. Lord Mountbatten emerged on 3 June, 
1947 with a plan popularly known as the Mountbatten Plan 
seeking "to effect an early transfer of power on the basis of 
Dominion Status to two successor states, India and 
104 Pakistan". Geoffrey Ashe explains the main provisions of 
the plan in these words, "Mountbatten had become convinced 
that 1948 was too far off, and that a unitary constitution 
could not be forced through. Quickening the tempo, he secured 
approval from the Congress, League and Sikh representatives 
and the British Government, and published his own plan on 3 
June. It provided that the Muslims in the legislatures of 
decisively Muslim provinces could opt for secession. Mixed 
provinces could be partitioned. The inevitable result would 
be a mainly Hindu India, and a Pakistan in two widely 
separated pieces. The princely states could choose their own 
course. Technically the plan envisaged, not one independent 
country or two, but 564. However, the states would certainly 
adhere to India or Pakistan". 
Though the Congress discarded the two nations theory 
and regretted the partition of india, the All India Congress 
Committee meeting at Delhi on 14 and 15 June ratified the 
proposals embodied in the Mountbatten Plan of 3rd June, 1947. 
102. Geoffrey Ashe, Gandhi - A Study in Revoltion, op.cit., 
p. 372. 
103. Bipan Chandra and Others, India's Struggle for Indepen-
dence, op.cit., pp. 497-98. 
104. Ibid., p. 500. 
105. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 372. 
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The Muslim League also accepted the Plan on June 9, 1947. 
After the Congress accepted and ratified the Mountbatten Plan 
envisaging the partition of India, Gandhi could not oppose it 
publicly and instead gave his assent, however reluctantly, to 
the Congress's resolution. Gandhiji refused to rebel against 
the Congress which, according to him, was doing according to 
the opinion of the majority of the people and, therefore, 
Gandhiji did not wish to impose his personal opinion on the 
opinion of many. Thus, Gandhiji was forced by the opinion 
of the majority not to go against the partition of the 
country. Accepting frankly his failure on the question of the 
partition of India, Gandhiji wrote, "When I said that the 
country should not be divided I was confident that I had the 
support of the masses. But when the popular view is contrary 
to mine, should I force my own view on the people? I have 
repeatedly said that we should never compromise with 
falsehood and wickedness. And today I can say with confidence 
that if all the non-Muslims were with me, I would not let 
India be divided. But I must admit that today the general 
opinion is not with me, and so I must step aside and stay 
108 back". Ultimately, the Indian Independence Act was passed 
by the British Parliament which "provided for the end of the 
British rule in India on August 15, 1947, and the 
establishment of the Dominions of India and Pakistan which 
109 
were allowed to secede from the British commonwealth". 
In this way, the century-old British rule came to an 
end and India achieved her independence, but at the cost of 
partition which was a blow to the dreams of Gandhiji of a 
106. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pp. 306-07. Also see K. 
Gopalaswamy, Gandhi and Bombay, op.cit., pp. 518-20. 
107. K. Gopalaswamy, Gandhi and Bombay, op.cit., p. 518. Also 
See The CWMG, vol. 88, 1983, pp. 84-85 and p. 109. 
108. The CWMG, voi: 88, 1983, p. 118. 
109. Prof. Vishnoo Bhagwan, Constitutional History of India 
and National Movement, op.cit., pi JUB. 
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united India and a permanent Hindu-Muslim unity. 
Therefore, Gandhiji was extremely grieved and anguished 
because of the partition of India at the hands of the 
Britishers. Earlier at several occasions, Gandhiji had 
expressed his apprehension that the way in which the 
partition had been effected was going to be a permanent 
source of conflict and clash between India and Pakistan, 
between Hindus and Muslims. At a place Gandhiji told, "I see 
clearly that we are setting about this business the wrong way. 
We may not feel the full effect immediately, but I can see 
clearly that the future of independence gained at this price 
is going to be dark". Again Gandhiji foretold, 
"Unfortunately the kind of freedom we have got today contains 
the seeds of future conflict between India and Pakistan. How 
can we therefore light the lamps?" The above apprehensions 
of Gandhi ji took no time in taking the forms of reality as 
the partition was quickly followed by barbrous outbreaks of 
communal riots in Calcutta, Noakhali, Delhi and the Punjab 
surpassing the ugly stories of the 1946 communal violence. 
However, Gandhiji did not lose his unflinching faith in his 
theory of non-violence, law of love and innate goodness of 
human beings. In Calcutta, Gandhiji ceaselessly and 
fearlessly went on exerting the Hindus and Muslims alike to 
observe communal harmony and peace at all costs. However, 
when Gandhiji failed, he went on an indefinite fast in 
Calcutta which ultimately stopped the communal riots and 
112 
re-established communal peace and harmony. Dr. M.M. Verma 
records, "15 August 1947 saw Gandhi trying to quell riots in 
Calcutta At the end of the month with disturbances 
continuing furiously, Gandhi announced his decision to fast 
until peace returned to Calcutta and sanity returned once 
again. Next day, 1 September 1947, the fast began. On the 
110. The CWMG, vol. 88, 1983', p. 51. 
111. Ibid., p. 380. 
112. Ibid., vol. 89, pp. v-ix. 
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fourth day of the fast, people, policemen (including European 
officers) and leaders of Calcutta pledged to keep peace and 
Gandhi took fruit juice from the hands of H.S. Suhrawardy and 
broke his fast. From then on, peace returned and remained in 
113 Calcutta and Bengal, both East and West". Similarly, by 
resorting to an indefinite fast, Gandhiji succeeded in 
quelling the communal riots and re-establishing communal 
114 harmony and peace in Delhi on 18 January 1948. K. 
Gopalaswamy reveals, "Gandhi was anguished by the partition 
riots. He had actually intended to go to Lahore, but his plan 
did not materialise. The situation in Delhi tied him down to 
the Indian capital. On the 13th of January he went on a fast, 
which, though undertaken to quench the communal fire, was 
regarded in some quarters as a means of compelling the 
Congress Government at Delhi to remit to Pakistan 55 crores 
of rupees assessed to be due as the result of partition -
Delhi had withheld the amount. Some observers felt that this 
fast was the immediate cause of his assassination. 
"The fast was broken after a week consequent on a 
solemn pledge, signed by acknowledged representatives of all 
communities, including riot-refugees in Delhi, to do their 
best to live in harmony". 
Thus, we observe that Gandhiji accomplished a highly 
commendable task of deadening the communal frenzy and,thereby, 
saving humanity and brotherhood from annihilation. It was his 
theory of non-violence which refused to distinguish between 
Hindus and Muslims. Gandhi ji held both the Hindus and the 
Muslims equally responsible for the outbreak of communal 
riots and requested them repeatedly not to retaliate and 
113. M.M. Verma, Gandhi's Technique of Mass Mobilization, 
op.cit., p. 205. 
114. Ibid., p. 207. Also the CWMG, vol. 90, pp. xiii-xvi. 
115. K. Gopalaswamy, Gandhi and Bombay, op.cit., pp. 522-23. 
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revenge against each other. Discarding the poisonous theory 
of two-nations, Gandhiji persuaded the Hindus of India to 
treat the Muslims as brothers and share their pain. Gandhiji 
declared that in spite of the partition of India, there 
should not be partition of hearts and, therefore, India still 
belonged to the Muslims in the same way as she belonged to 
116 the Hindus, Sikhs, Parsis and other religious communities. 
Gandhiji declared, "Today we must forget that we are Hindus 
or Sikhs or Muslims or Parsis. If we want to conduct the 
affairs of India properly we must be only Indians. It is of 
no consequence by what name we call God in our homes. In the 
work of the nation, all Indians of all faiths are one. If 
Hindus say that they will kill Muslims or will not permit 
them to live in India they will be committing suicide and the 
Muslims will be spared the trouble of killing the Hindus. We 
cannot commit suicide. We are Indians and we must lay down 
our lives in protecting Hindus, Muslims, Parsis and all 
others". 
In this way, at las, Gandhiji's theory of 
non-violence succeeded in extinguishing the communal fire by 
teaching the Hindus, Muslims, Sikhs, Parsis and all other 
communities of India to live peacefully. Now Gandhiji began 
to concentrate on curing the existing social, religious, 
moral, political and economic ills and evils of India. 
Accordingly, Gandhiji advised the Congress to change "into a 
democratic social-service body based on the villages. His own 
aim, after the final pacification, was to go back to Sevagram 
118 
and immerse himself in the constructive programme". Thus, 
Gandhiji began to give a non-violent shape to the future of 
India according to his non-violent ideals contained in his 
116. The CWMG, vol. 90, p. xii-xv. Also the CWMG, vol. 89, 
p. vii-x. 
117. Ibid., pp. 403-04. 
118. Geoffrey Ashe, Gandhi - A Study in Revolution, op.cit., 
p. 380. 
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book the Hind Swaraj for establishing the Kingdom of God on 
the earth. Gandhiji's Kingdom of God otherwise known as 
Ramrajya was a pre-dominantly non-violent society where 
welfare of all would be the chief concern of the Government, 
where all religions would be given equal respect and equal 
freedom to prosper, where no distinction and discrimination 
would be pursued, where the question of high and low would 
not arise, where village would be self-dependent and act as a 
republic or panchayat having full powers, where political and 
economic powers would be decentralized giving each and every 
individual his due share, where machines would not displace 
human labour, where every home would use charkha to produce 
cloth and above all where non-violence and truth would be 
moving force behind every action of the individual, society 
and the state. 
But Gandhiji could not give a practical shape to his 
non-violent ideals as a fanatic Nathuram Vinayak Godse 
belonging to the Hindu Mahasabha killed Gandhiji on 30th 
119 January, 1948 at Birla House, Delhi. Thus, "The light went 
120 
out and darkness descended on India and the world". 
Geoffrey Ashe observes, "Politicians, journalists, countless 
Indians of all sorts, added their homage. Thousands wept in the 
public. Jinnah's comments were more restrained, but 
Pakistanis newspapers spoke up generously. 'All Muslims are 
bowed in grief, said a leading article, 'at the ghastly 
ending to so great a life*. Pakistanis realized that Gandhi 
had died for his defence of their own people. The Hindu saint 
was a martyr for the Muslims. His murder, which was a direct 
consequence of his fast, completed its effect. The 
persecutions and threats of war faded into limbo, the two 
countries began learning to co-exist. He had accomplished his 
l n 1 2 1 
mirac le" . 
119. I b i d . , pp . 380-83. 
120. K. Gopalaswamy, Gandhi and Bombay, o p . c i t . , p . 523. 
121 . Geoffrey Ashe, Gandhi - A Study in Revolut ion, o p . c i t . , 
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CHAPTER - 11 
C O N C L U S I O N 3 9 7 
Gandhiji was having an unflinching and unshakeable 
faith in the theory and practice of non-violence. For his 
whole life/ both in South Africa as well as in India, 
Gandhiji preached and practised the theory of non-violence/ 
not as a policy and expediency/ but as a principle/ as a 
conviction and creed. Non-violence was the first article of 
his faith and it was also the last article of his creed. 
Though Gandhiji was not the pioneer of the doctrine of 
non-violence/ but Oie is credited with redefining the 
philosophy of non-violence. He gave it a positive/ moral/ 
spiritual and practical meanings and dimensions. Gandhiji 
interpreted non-violence in terms of Truth/ Love/ Soul/ 
Morality, Justice, Liberty, Equality and Fraternity. He 
emphasized them in society/ religion, economics and politics 
as a means for the attainment of both the material welfare 
as well as the spiritual salvation of the individuals. 
Gandhiji was of the firm opinion that the adoption and 
use of all kinds of overt and covert violent means and 
methods/ i.e./ killings, murders, assassination, subversive 
and extremist activities, bombings, genocides, guerrilla 
warfares, armed revolutions, rebellions and uprisings, 
arsonings, firings, lootings, wars, exploitation, 
domination, centralization, deceit, craftyness, fabrication, 
vicious designs, intrigues, villification, defamation, 
hatred, ill-will, enmity, vindictiveness, impartiality, 
prejudice, repression, suppression, oppression, capitalism, 
imperialism, colonialism, racialism, fascism, apartheid, 
untouchability, communalism etc., are dangerous and 
poisonous for the survival, development and growth of 
civilization, humanism, spiritualism and above all the race 
of mankind. Hence, Gandhiji rejected and denounced the 
adoption and application of violence of any kind. Instead, 
Gandhiji strongly emphasised and recommended the adoption 
and use of the theory of non-violence as a guiding principle. 
3^ 8 
as a means for fighting all types of injustices, problems 
and evils and for achieving both the external as well as 
internal moral/ spiritual and material freedoms and 
development. This is so/ because for Gandhiji/ 'Ends and 
Means' are convertible terms. Gandhiji was convinced that 
if the end is good and noble, it cannot be achieved by evil 
and ignoble means. If a morally reprehensible means is 
adopted and applied for the achievement of a noble and 
worthy end, then the end would be perverted and corrupted or 
the end would recede and would be difficult to be attained. 
Therefore, Gandhiji was of the firm opinion that a worthy 
and moral end could only be attained through a worthy, noble 
and moral means which according to Gandhiji is the principle 
of non-violence. Gandhiji strongly believed that the 
adoption and application of the theory of non-violence as a 
guiding principle, as a means and method would lead to the 
establishment of a pre-dominantly non-violent society free 
from evils, disputes, injustices, hatred, enmity, wars and 
all types of naked and hidden exploitations. 
Therefore, for this purpose, Gandhiji evolved and 
developed a powerful non-violent method, giving it the name 
Satyagraha. Gandhiji defined Satyagraha as a Non-violent 
force or Truth-^ force or Love-force or Moral-force or 
Spiritual-force and suggested to adopt and apply it in every 
fields of life. The aim was to cure ills, remove evils, 
injustices and exploitations, solve problems and thereby 
inculcate virtues, establish peace and justice and bring 
moral, spiritual and material happiness and development. 
According to Gandhiji every individual possesses the 
inherent virtues of non-violence, truth, love, and morality 
which should be used as a force to fight against injustices 
and exploitations. In doing so the Satyagrahi would not 
damage the life and property of the evil-doer or the 
exploiter or the opponent. Rather, the Satyagrahi would 
destroy the prestige related with injustices, evils, wrongs. 
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exploitations/ and other forms of violence by appealing and 
influencing the evil-doer to become good through 
self-suffering and self-injury. The Satyagrahi should be 
always ready to die in order to convert the evil-doer to 
goodness and/ thereby/ establish a pre-dominantly 
non-violent society/ rather than submit to the wishes and 
commands of the evil-doer, thus, providing the evil-doer a 
free hand to pursue/ continue and perpetuate evils/ and 
injustices. Thus, according to Gandhiji, a Satyagrahi should 
and must apply moral opposition to immorality and 
injustices. The Satyagrahi should resist physical force and 
brute force by soul force and truth force. In order to 
inculcate and enhance the virtues of non-violent-force or 
moral-force/ Gandhiji emphasised certain moral rules and 
regulations in the form of eleven vows, i.e., truth, 
non-violence, non-stealing, non-possession, chastity, 
control of the palate, Swadeshi, fearlessness/ physical 
labour/ removal of untouchability and tolerance. These vows 
are bound to develop and enhance the capacity of 
self-sacrifice, self-suffering and self-injury within the 
Satyagrahi and, thereby, strengthen his soul-force. They 
convert a raw Satyagrahi into a disciplined non-violent 
soldier. 
Gandhiji equipped his armoury of Satyagraha with all 
the essential weapons of non-violent action such as 
Constructive Proglramme, Purificatory Devices/ Non-Co-
operation and Civil Disobedience. The Constructive Programme 
is a non-violent training course for the Satyagrahi and the 
Purificatory Devices, Non-Co-operation and Civil 
Disobedience are the non-violent weapons to be used by the 
Satyagrahi in a non-violent and peaceful manner for fighting 
injustices/ evilS/ and exploitations committed, created and 
perpetuated by the individuals, society and the state. 
Gandhiji reminded repeatedly that his aim was only to 
fight and eradicate injustices/ evils and exploitations from 
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almost all departments of life through Satyagraha and, 
thereby/ establish a pre-dominantly non-violent democratic 
society in which every man and woman, young and old, poor 
and rich would be provided equal opportunity to attain his 
or her moral as well as physical developments. In fact/ 
Gandhiji wanted to reform the society/ state. Government/ 
Economics and Politics by reforming the individuals who 
constitute and manage the above spheres. Gandhiji knew very 
well that evils/ wrongs, injustices and exploitations are 
anti-thesis to the moral/ spiritual and material 
developments of the individuals. Therefore/ Gandhiji 
evolved/ moulded and developed his theory and methods of 
non-violence to reform the bad and corrupted systems by 
reforming the bad and corrupted individuals. Gandhiji 
believed that once the evil-doer or the wrong-doer or the 
exploiter is converter to goodness and non-violence, the 
systems of the society/ state and Government would be purged 
of evilS/ wrongs and exploitations and/ thereby/ permanent 
peace and justice would be established. This is possible 
only through the adoption and application of the principles 
and weapons of non-violence. Because/ violence breeds 
violence and leaves behind a legacy of bitterness/ hatred/ 
ill-will/ revenge/ enmity/ suppression and oppression and 
gives rise to counter-violence. ThuS/ the individuals are 
caught in the endless chains of violence and 
counter-violence and, consequently, they fail to attain 
moral, spiritual and material developments which are 
essential for the soul and the body. But, contrary to 
violence, non-violence or Satyagraha is twice blessed. It 
blesses and benefits both those who use it as well as those 
against whom it is used. Satyagraha does not suppresses 
justice, democratic rights and moral freedom of the 
individuals. Rather, it fights for them without harming or 
injuring or killing the adversary or the opponent or the 
enemy. At the same time, the Satyagrahi does not believe in 
revenge but in conversion of his opponent to goodness 
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through persuasions/ appeals, prayers, fastings, 
self-sacrifice, self-suffering, and self-injury and even 
martyrdom. According to Dr. M.M. Verma, "Satyagraha 
integrates legitimate differences instead of suppressing 
them. It minimizes the risk of counter-revolution and its 
gains are likely to be stable. Resistance, when non-violent, 
ceases to be negative and positively achieves, by the very 
exercise of soul-force, the approximation of the social 
order to the moral order. In Satyagraha, the building up of 
a cooperative social order based on justice and non-violence 
and the destruction of an unjust system based on 
exploitation go together". 
Ganhiji wanted to convert the evil-doer or the 
exploiter to goodness because he believed in the spiritual 
unity of mankind. For Gandhiji, 'all men are brothers' and, 
thus, friends and foes are brothers, exploiteds and 
exploiters are brothers. Hence, instead of killing or 
injuring the foes, enemies and exploiters, they should be 
converted to truth, justice, non-violence and goodness 
through Satyagraha and, thereby, save and develop good 
civilization. This is the reason Gandhiji never allowed to 
kill or injure or harm the Britishers or damage their 
property during the various Satyagraha campaigns in the 
Indian National Movement. Gandhiji wrote, "We want freedom 
for our country, but not at the expense or exploitation of 
others, and not to degrade other countries. I do not want 
the freedom of India if it means the extinction of England 
or the disappearance of the Englishmen. I want the freedom 
of my country, so that the resources of my country might be 
2 
utilized for the benefit of the whole world". Moreover, 
1. M.M. Verma, Gandhi's Technique of Mass Mobilization, R.K. 
Gupta & Co. Mew Delhi, lyyU? p. 97. 
2. Quoted in Ibid., p. 215. 
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Gandhiji prescribed the use of Satyagraha as a means for 
achieving not only social, racial, economic and political 
freedoms, but also moral and spiritual salvation of human 
beings. In fact, for Gandhiji social, racial, religious, 
cultural, economic and political freedoms are means for 
attaining salvation which, according to Gandhiji, is the end 
or the ultimate and final aim of the lives of human beings. 
Unless and until a man or a woman is socially, racially, 
religiously, culturally, economically and politically free, 
he or she cannot be able to attain his or her salvation. 
This is the reason Gandhiji entered politics and guided, 
directed and led the Indian National Movement for making 
India free from the British yoke. Gandhiji said, "I am a 
humble seeker after Truth and bent upon finding it. I count 
no sacrifice too great for the sake of seeking God face to 
face.... The whole of my activity whether it may be called 
social, political, humanitarian or ethical is directed to 
that end. And as I know that God is found more often in the 
lowliest of his creatures than in the high and mighty. I am 
struggling to reach the status of these. I cannot do so 
without their service And as I cannot render this 
3 
service without entering politics, I find myself m them". 
Thus, to Gandhiji Swaraj meant not only social, racial, 
cultural, economic and political freedom of India but also 
moral and spiritual salvation of the individuals. The real 
and intrinsic aim of Gandhiji was the attainment of moral 
and spiritual regeneration of India. For Gandhiji, Truth or 
God was the end and Non-violence was the means to attain 
that end. 
In this way, we observe that Gandhiji radicalized and 
revolutionized the traditional concept and meaning of 
non-violence by establishing an ethical and moral 
relationship between ends and means and using Truth, God, 
Soul, Love, Morality and Spirit as a force to fight evils, 
3. M.K. Gandhi, Young India, 11.09.1924. 
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injustices/ exploitations and various other forms of 
violence and brute force. Moreover, Gandhiji spiritualized 
and moralized economics and politics by basing them on the 
ethical, moral and humanitarian foundations and advised to 
use them for the realization of Truth or God or Salvation 
(Moksha) through the service of the poorest, lowliest, 
expoited, suppressed and oppressed. Thus, in the hands of 
Gandhiji, non-violence became an efficacious social, moral, 
spiritual, religious, economic and political technique of 
action and change for good. 
When Gandhiji returned from South Africa in 1915, the 
demoralized, pitiable and miserable social, economic and 
political conditions of the Indian masses brought about by 
the British Government forced Gandhiji to take active 
participation in the Indian National Movement and apply his 
theory of non-violence and his non-violent method of 
Satyagraha, first for seeking the redress of particular 
economic, religious and political grievances of the Indian 
people and then for the achievement of complete freedom of 
India from the British yoke. However, initially Gandhiji did 
not join the Indian National Congress as in the opinion of 
Gandhiji neither the Moderates nor the Extremists were 
non-violent in the true sense of the term. Therefore, 
Gandhiji keeping himself aloof from the Congress politics 
launched his first Satyagraha in Champaran for abolishing 
the exploitative Tinkathia System and, thereby, winning 
economic freedom for the poorest peasants of Champaran. 
Gandhiji successfully applied his non-violent method of 
Satyagraha in Champaran and succeeded not only in abolishing 
the Tinkathia system, but also succeeded in getting refund 
of a portion of the exactions made from the Champaran 
peasants by the European planters. In consequence, the 
Champaran Satyagraha infused a sense of confidence, unity 
and fearlessness into the peasants of the Champaran district 
to fight non-violently for the attainment of democratic 
rights and civil liberties. The success of the Champaran 
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Satyagraha not only taught the peasants of Champaran the 
lessons in non-violence but also politicised them and 
brought them into the main stream of the Indian National 
Movement. The Champaran Satyagraha also exhorted the people 
as well as the nationalist leaders of India to give a chance 
to the method of non-violence for achieving national aims 
and objectives. The people began to show confidence in the 
non-violent leadership of Gandhiji characterised by 
socio-politico-economic reforms based on moral, ethical, 
humanitarian and democratic values. In a way, Champaran 
Satyagraha laid the foundation stone of Gandhiji's future 
leadership at all-India level which waged a consistent and 
long moral and non-violent warfare to make India free from 
the British imperialism and colonialism. Like Champaran 
Satyagraha/ the successes of Ahmedabad Satyagraha and Kheda 
Satyagraha further strengthened the people's confidence in 
Gandhiji's theory of non-violence and his non-violent method 
of Satyagraha. Through the successful application of these 
three Satyagrahas/ Gandhiji succeeded in awakening the 
people to unite against the injustices, evils and 
exploitations committed either by the Indian people or the 
Britishers. In fact, Gandhiji's three Satyagrahas used in 
Champaran, Ahmedabad and Kheda proved to be a source of 
fresh and new nationalism. Though these three Satyagrahas 
were applied at regional levels to achieve the redress of 
economic grievances, but even then they removed the 
political inertia, set in motion the anti-imperial forces 
and, thereby, brought the people, particularly the peasants 
and workers into the main stream of the Indian National 
Movement. This was proved by the anti-imperial, national 
response evoked by the Rowlatt Satyagraha launched by 
Gandhiji in April 1919 at all-India level against the 
implementation of the undemocratic and unconstitutional 
Rowlatt legislations which had suspended almost all 
democratic rights and civil liberties. The people all-over 
India responded unitedly to the call of Gandhiji's Rowlatt 
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Satyagraha and shook the immoral foundations of the British 
rule. However, the Rowlatt Satyagraha could not remain fully 
non-violent in the face of Government's brutal repression. 
At several places/ the Indian people resorted to 
counter-violence which forced Gandhiji to suspend the 
Rowlatt Satyagraha as the people had not acted according to 
his theory of non-violence. They deviated from the path of 
non-violence of the brave compelling Gandhiji to suspend the 
movement. Because Gandhiji knew the fact that he had to wage 
a very long moral war against the British imperialism and 
colonialism leading to the achievement of freedom for India/ 
any violent method would jeopardise such a long moral 
warfare. Hence# Gandhiji suspended the Rowlatt Satyagraha/ 
and went on teaching the people the real meanings, aims, 
objectives, and diminsions of his theory of non-violence. 
However, at the same time Gandhiji continued to remind the 
British Government to administer India democratically for 
bettering the social, economic and political conditions of 
the Indian people. 
But the British Government did not oblige Gandhiji and 
continued to pursue its colonial and imperial aims 
and objectives, damaging and destroying the 
moral, social, economic and political rights of the IrvdiaTv 
people. Ultimately, in 1920 Gandhiji launched the famous 
Khllafat Movement by forging a united front of the Indian 
Muslims and Hindus against the British Government to attain 
the redress of the Khilafat wrongs. Gandhiji exhorted the 
Hindus to extend unconditional support to the Muslims in 
their struggle against the British decision to dismember the 
Turkish Empire and deprive Turkey of the religious rights of 
Calipha. In fact, by extending unconditional support to the 
Muslims to get redress of the Khilafat wrongs, Gandhiji 
endeavoured to bring the Muslims and Hindus closer to each 
other, strengthen national unity, forge a united front 
against the Britishers and, thereby, weaken the popoular 
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support and base of the British Government. Through the 
Khilafat Movement, Gandhiji tried to break the communal 
triangle and bring the Muslims into the main stream of the 
Indian National Movement. In the meantime/ the Calcutta 
Special Session of the Congress accepted and passed 
Gandhiji's resolution on non-violent non-cooperation which 
was ratified by the Nagpur Session of the Congress. Thus, 
Gandhiji ultimately influenced the Congress and convinced it 
to adopt the non-violent non-cooperation to obtain not only 
the redress of the Khilafat wrong/ but also the redress of 
the Punjab wrong as well the demand for Swaraj by all 
legitimate and peaceful means. ThuS/ Ghandiji entered the 
Congress and assumed the national leadership enjoying the 
support and fulfiling the aspirations of both the Muslims 
and the Hindus/ thereby/ building up a strong moral pressure 
on the British Government to pay attention to the demands of 
the Indian people. At Nagpur, Gandhiji also transformed the 
character/ structure/ charter and constitution of the 
Congress in order to gain the widest possible support of the 
Indian masses for fighting and destroying the exploitative 
systems of the British rule. Gandhiji spread the branches of 
the Congress organization all over India and garnered 
support of maximum number of the people which was sine qua 
non for fighting against the British imperialism and 
colonialism. The Khilafat Non-Cooperation Movement moved 
forward with the accelerated motion under the leadership of 
Gandhiji even in the face of Government's brutal repression. 
However/ in spite of Gandhiji's best effort to keep the 
movement non-violent/ the movement degenerated into violence 
at Chauri Chaura which again forced Gandhiji to withdraw the 
movement. In fact/ for Gandhiji/ adherence to non-violence 
and the pursuit of truth were more important than anything 
else. He was bent upon winning truth through the method of 
non-violence. He was sincerely trying to destroy the 
prestige of violence through non-violence only. He was 
waging a moral warfare not only against the immoral and 
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exploitative systems of imperialism and colonialism/ but 
also against general evils, vices, immorality, untruth, 
hatred, discrimination, enmity, exploitations, oppression, 
suppression and all other forms of violence committed and 
pursued by human beings - whether by the Britishers or the 
Indians. Hence, Gandhiji not only condemned the mob violence 
committed by the processionists of the Khilafat-Non-
Cooperation Movement at Chauri Chaura, but also withdrew 
the Movement in order to pacify and purify the violent 
atmosphere and mood of the people, teach them the real 
meaning of non-violence, atone their misdeeds, protect his 
theory of non-violence from perversion and convince the 
British as well as the international opinion that India 
believed only in the theory and methods of non-violence for 
obtaining her just and rightful demands. 
However, in spite of Gandhiji's passionate pursuit of 
non-violence in thought, speech and action, the British 
Government continued ruthlessly to exploit and ruin India 
socially, morally, spiritually, culturally, religiously, 
racially, economically and politically converting India into 
a graveyard of miseries, poverty and destitution. Hence, 
Gandhiji was again compelled to resume and launch 
anti-imperial and anti-colonial non-violent mass Satyagraha, 
this time in the form of the Civil Disobedience Movement. 
Authorised and empowered by the Congress through the Lahore 
Independence Resolution of 1929, Gandhiji launched his 
non-violent mass Civil Disobedience Hovement in March 1930 
in the form of the Salt Satyagraha to achieve Complete 
Freedom (Purna Swaraj) of India from the British domination 
and yoke. However, this time, Gandhiji took special and 
extraordinary care to avoid the occurrence of any type of 
counter-violence by launching the Salt Satyagraha 
exclusively with the help of his 78 Ashramites who were 
well-trained in the theory and practice of non-violence. 
After Gandhiji and his Ashramites civilly and non-violently 
disobeyed the Salt laws by making and using Salt at the 
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Dandi Sea-Shore without paying any tax for it, the people 
all over India along the coastal areas violated Salt laws 
peacefully/ resolutely and non-violently. Later on Gandhiji 
also advised the people to resort to other non-violent 
weapons of Civil Disobedience and Non-Cooperation such as 
the boycott of foreign cloth/ boycott of law courts/ boycott 
of schools and colleges/ surrender of titles of honour* 
resignations from the posts and services/ picketing of 
liquor shops and non-payment of taxes/ which the Indian 
people all over India did very bravely and almost quite 
non-violently. The Salt Satyagraha/ even in the absence of 
Gandhiji as the Government had arrested him including other 
topmost leaders of the Congress, proved to be very 
successful and remained almost completely non-violent even 
in the face of severest type of the Government's brutal 
repressions and suppressions. ThuS/ Gandhiji's theory of 
non-violence seemed to have triamphed as far as its 
application was concerned. But the conversion of the 
Britishers was still invisible. However/ a ray of hope was 
seen in the Gandhi-Irwin Pact which elevated the morale of 
the Indian National Movement as this Pact was the first and 
the only one agreement between the British rulers and the 
Indian nationalist leaders in the entire history of the 
Indian freedom struggle. Hence/ the Pact proved to be a 
source of moral inspirations for Gandhiji/ for the Congress 
and for the people of India who were fighting non-violently 
not only for attaining complete freedom of India/ but also 
for establishing democratic rights and civil liberties. 
Though the Pact did not concede Gandhiji's demand of 
complete freedom/ yet it proved to be a great achievement 
from moral point of view. The Pact provided a moral fillip 
to the Indian National Movement as it treated the Indians on 
equal footings and thus demolished the British false notion 
that the Britishers were superior and the Indians were 
inferior. 
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However, the life of the Gandhi-Irwin Pact proved to 
be very short as the British Government very soon relaunched 
its illegal and unconstitutional repression and suppression 
against the Salt Satyagrahis. After returning from the 
Second Round Table Conference empty-handed, though Gandhiji 
tried his best to save the Gandhi-Irwin Pet, but the 
viceroy. Lord Willingdon did not oblige Gandhiji and went on 
violating the pious provisions of the Pact. Hence, Gandhiji 
again evoked the non-violent power of the Indian people and 
declared to resume the non-violent inass Civil Disobedience 
Movement which had been suspended by the Gandhi-Irwin Pact. 
But the Government resorted to a pre-emptive measure by 
arresting almost all the Congress leaders including 
Gandhiji, declaring all the Congress organizations illegal 
and suspending all the democratic rights and civil 
liberties. Though the people defied bravely and almost 
non-violently the Government's illegal orders and 
ordinances, but in the absence of their leaders and 
organizations and in the face of government brutalities, 
their capacity of self-suffering and self-sacrifice was 
exhausted and the Movement fizzled out. However, very soon 
Gandhiji, still in jail, changed the poitical situations 
entirely by resorting to an indefinite fast against the 
MacDonald Award or otherwise lonowneas the Communal Award 
which had awarded the Separate f Electorates to the 
Untouchable Hindus. As the MacDonald Award aimed at creating 
a division in the Hindu community by alienating the 
Untouchables through the system of Separate Electorates and, 
thereby, weakening the Indian National Movement, Gandhiji 
opposed it with his life. Though the 'Foona Pact resolved the 
crisis, Gandhiji launched his Harijan Welfare works~ at 
national level after coming out from"jail in 1933. Finding 
the people demoralised in the face of';the Government's heavy 
repression, Gandhiji not only strategically suspended the 
Civil Disobedience Movement, but also substituted it with 
the Constructive Work at national leve. He had understood 
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the fact very well that the people lost their capacity to 
suffer any more and/ therefore, they needed breathing time 
to recuperate/ consolidate and attain fresh moral strength 
necessary for fighting the next round of non-violent 
struggle. This was possible only through the implementation 
of the various ideals of the Constructive Programme and as 
the present moment demanded the work for the removal of 
untouchability/ Gandhiji embarked on a national tour for 
propagating the non-violent message of the Harijan welfare. 
For Gandhiji/ the Constructive Work was the foundation of 
the Civil Disobedience as the former was aimed at creating 
moral and spiritual force and strength within its followers 
and arousing social and national conciousness and unity among 
the masses. Hence/ by launching the Constructive Programme 
all over India/ Gandhiji continued to arouse and keep alive 
the spirit of national unity and enthusiasm among the Indian 
masses for liberating India from moral degradation as well 
as from the exploitative bondage of the British rule. ThuS/ 
Gandhiji did not leave the demoralized Indian mases 
leaderless and directionless. Rather, he tried his best to 
maintain .and strengthen the people's confidence in the 
non-violent struggle against imperialism and colonialism. 
Though formally out of the Congress from 1934 to 1939/ 
Gandhiji also continualy extended his moral support/ advice/ 
suggestions/ guidance and cooperation to the Congress which 
the Congress used to accept without any scepticism. The 
Congress also pledged to implement various ideals of 
Gandhiji's Constructive Programme. ThuS/ Gandhiji remained/ 
according to Nehru/ the super-president of the Congress. 
However, when the council-entry politics of the 
Congress provei3 to be failure and abortive/ the Congress 
once again called on and authorised Gandhiji in 1940 to 
leald the Indian National Movement through his non-violent 
method of Satyagraha for the attainment of complete freedom 
from the British yoke. Gandhiji accepted the challenge/ but 
refused to launch the mass Civil Disobedience Movement 
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mainly due to three reasons. Firstly as Great Britain was 
fighting against the Axis Powers in order to defeat fascist 
forces and/ thereby/ save democracy from destruction, 
Gandhiji did not intend to embarrass her by launching any 
mass movement. Secondly, the Congress or-janization had 
become corrupt and demoralized between 19 34 and 1939. 
Thirdly, the communal harmony between Hindus and Muslim had 
been greatly disturbed by the League's demand of Pakistan. 
Hence, Gandhiji thought that the launching of any mass civil 
Disobedience in such a situation would be futile. Therefore, 
instead, Gandhiji launched the non-violent Individual Civil 
Disobedience in defence of the freedom of speech which had 
ben suspended by the British Government during the pendency 
of the Second World War. Even the Individual civil 
Disobedience Movement setved the interests of the Indian 
Natioal Movement because it freshly aroused and kept alive 
the anti-imperial sentiment and the non-violent spirit of 
the people to fight non-violently against the exploitative 
and unjust systems of the British Government. However, 
forced by the pressures created by both the internal 
economic and political unrest as well as the external war 
situations, the Home Government sent the Cripps Mission to 
win over the Indian nationalist leaders by removing their 
discotent. But as the Cripps Mission did not concede the 
Indian demand of complete freedom, the Mission was rejected 
by Gandhiji and the Congress as well as by the Muslim 
League. The failure of the Cripps Mission convinced Gandhiji 
that the Britishers would not part with power easily and 
that the Hindu-Muslim problem was not going to be solved so 
long as the Indian people had a third party-the British to 
look to. Gandhiji also considered the British presence in 
India as a temptation for the Japanese attack and as a 
source of all evils. Therefore, in 1942, Gandhiji took the 
boldest step by contemplating the 'Quit India' Movement. He 
gave his famous call 'Do or Die' which aroused among the 
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down trodden and poverty-stricken people of India a fresh 
wave of patriotic sentiments and emotions for making India 
comlpletely free from the British yoke. Through the call of 
'Do or Die'/ Gandhiji exhorted the people to shed fear and 
show bravery and determination by courting death 
non-violently in the process of making India free from the 
British domination forever. Gandhiji explained the real 
meaning of the 'Do or die* call to the people that the 
Indian people would either make India free non-violently or 
die in their non-volent struggle. They would not live to see 
the perpetuation of their slavery. Thus, Gandhiji demanded 
from the Britishers to terminate their exploitative rule and 
quit India peacefully and from the Indian people the highest 
type of scarifice - death in order to make India free in 
case the Britishers denied to quit India and resisted their 
non-violent struggle with violence. But before the Quit 
India Movement in the form of non-violent mass Civil 
disobedience could be formally launched, the British 
Government once again resorted to a pre-emptive strike by 
arresting Gandhiji including almost all the top leaders of 
the Congress. However, the illegal arrestings of Gandhiji 
and the Congress leaders resulted in spontaneous uprisings 
all over India which failed to make a difference between 
non-violence and violence. The people could not remain 
non-violent as they had been during the Civil Disobedience 
of 1930-34. The leaderless people indulged in violence all 
over India and the entire country plunged in uprecedented 
disorder and anarchy. The British Government blamed Gandhiji 
for the outbrust of popular violence. But Gandhiji refused 
to shoulder responsibility, though he condemned the people's 
violent activities. Rather, Gandhiji held the Government 
responsible, as the Government goaded the people to commit 
violence by arresting their leaders unjustifiably. If 
Gandhiji or the other leaders of the Congress would have not 
been arrested, the people might have been controlled from 
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beig violent. However/ though the 42-Movement or the August 
Karanti failed to remain fully non-violent, unlike the Civil 
Disobedience Movement of 1930-34 and petered out within a 
few months in the absence of Gandhiji and other Congress 
leaders and in the face of Government's brutal repression/ 
yet it aroused a very strong popular wave in favour of 
obtaining complete freedom from the British rule. The 
popular uprisings further shook nd eroded the immoral 
foundatios of the British colonialism and imperialism. 
This can be proved by the fact that theHome Government 
declared in March/ 1946/ to end the British control of India 
by establishing Self-government in India and sent the 
Cabinet Mission to India to find out widely palusible 
constitutional provisions/ ways and means for the smooth 
transfer of power to the Indian hands. The Cabinet Mission 
rejected the demand of Pakistan and instead recommended 
voluntary groupings of regions which would allow Muslim 
cohesion without cession. Gandhiji welcomed and accepted the 
decision of the Plan to keep India united and intact as he 
had been ceaselessly striving to keep India united and 
glorify the Hindu-Muslim unity. But the League's Direct 
Action for the attainment of Pakistan wrecked .the 
implementation of the provisions of the cabinet Mission Plan 
evoking a wide-spread Hindu-Muslim communal riots in Bengal 
and Bihar. NObody except Gandhiji took the boldet initiative 
for extinguishing the fire of communal frenzy. Gandhiji went 
to the riot-torn areas of Bengal and Bihar risking danger 
to his life and brought there communal harmony and peace 
single-handedly. However/ in spite of all efforts of 
Gandhiji to make the Cabinet Plan success/ the Plan proved 
abortive and ultimately the Home Government sent Lord 
Mountbatten to India as the new viceroy to effect the 
transfer of power to the Indian hands by June 1948 and quit 
India forever. Lord Mountbatten after discussing the leaders 
belonging to both organiztions- the Congress and the League 
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as well as other Indian leaders, emerged with a plan known 
as the Mountbatten Plan on 3 June 1947. The Mountbatten Plan 
proposed to transfer the power to two Dominions- India and 
Pakistan by August, 1947 instead of June, 1948. Gandhiji 
opposed tooth and nail the vivisection of mother India and 
in order to keep India united he requested Lord Mountbatten 
even to handover the entire power to Mr. Jinnah. But 
Gandhiji failed on this front in convincing Lord Montbatten 
as well as the Congress which accepted the Plan readily. The 
League also accepted the Plan and finally the Indian 
Independence Act was passed which ended the century-old 
British rule, but at the same time divided India into two 
parts. Gandhiji's call of 'Quit India' triamphed, but 
Gandhiji's dream of a united India was shattered. India 
attained Complete Freedom (Purna Swaraj) and the Britishers 
quit India forever, but the mother India was divided. 
Gandhiji could not succeed in keeping India undivided. 
Though, Gandhiji had a long discussions with Mr. Jinnah in 
1944 for solving the question of Pakistan and tried to 
convince him not to divide India on the two-nation theory as 
this theory was false and would prove a source of hatred, 
enmity and conflicts. 
Gandhiji's apprehensions began to take practical shape 
when the partition of India started to be followed by 
Hindu-Muslim communal riots in Bengal, Bihar, Punjab and 
Delhi. But Gandhiji did not lose his unflinching faith and 
confidence in his theory and practice of non-violence. 
Gandhiji's passionate zeal for establishing a permanent 
Hindu-Muslim unity again compelled him to go to Bengal and 
Bihar and finally he succeeded in convincing both the Hindus 
and Muslims to bring and maintain communal harmony and peace 
and live together as friends and brothers - as the children 
of the same mother. Accordingly, both the Hindus and Muslims 
of Bengal as well as of Bihar responded to Gandhiji's 
non-violent appeal and brought back the communal peace and 
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harmony permanently. Similarly/ Gandhiji also succeeded in 
stopping Hindu-Muslim riots in Delhi and bringing a 
permanent communal peace and harmony by resorting to an 
indefinite fast. But a fanatic and misguided man named 
Nathuram Vinayak Godse belonging to the Hindu Mahasabha did 
not tolerate Gandhiji's efforts for befriending Hindus and 
Muslims and/ therefore/ assassinated Gandhiji - the apostle 
of non-violence on 30 January/ 1948 in Delhi in order to 
eliminate him physically. But Godse could not eliminate 
Gandhiji's theory and practice of non-violence. Both the 
Hindus' and the Muslims' hearts wept and payed homage to 
Ganmdhiji and to his theory and practice of non-violence by 
learning to co-exist. And the constitution of free India 
adopted and the Indian Government aspired to implement 
several non-violent ideals of Gandhiji's Constructive 
Programme. 
In this way/ we observe that Gandhiji's theory of 
non-violence has left an indelible impact on the Indian 
National Movement. Gandhiji converted the Indian National 
Movement into a genuine mass movement based on justice/ 
equality/ democratic rights/ civil liberties and right to 
self-determination to be achieved only through the moral and 
non-violent means. Gandhiji's various non-violent means/ 
methods and weapons of Satyagraha such as purificatory 
devices/ non-cooperation/ civil disobedience/ and 
constructive programme were cleverly and magnificiently used 
and applied by Gandhiji not only to win freedom for India 
from the British yoke without any bloodhsed/ but also to 
correct and rectify the evils, ills/ wrongs/ injustices and 
discriminations eating into the foundations of the Indian 
social system. Through successive non-violent civil 
disobedience and non-cooperation movements, Gandhiji built 
up a strong anti-imperial and anti-colonial ideology which 
exhorted the people from end to end to fight unitedly and 
fearlessly to end and root out the exploitative systems 
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established and pursued by the Britishers. While on the one 
hand the various non-violent methods of Gandhiji made the 
down-trodden and poverty-stricken masses of India morally 
strong and fearless, on the other hand they demoralized the 
Britishers by shaking and eroding the immoral and 
exploitative foundations of the British rule in India. The 
Champaran, Kheda, Rowlatt Satyagrahas, Khilafat-Non-Coopera-
tion Movement of 1920-22, the Bardoli Satyagraha of 1928, 
the Civil Disobedience of 1930-34 and finally the Quit India 
Movement exposed the social, economic, political, judicial 
and administrative injustices and exploitations committed by 
the Britishers against the Indian masses and, thereby, 
proved that the Britishers were neither benevolent nor 
invincible. Rather, they were only imperial and colonial in 
nature and character, ruling India exclusively for 
furthering the interests of the British Empire. And their 
exploitative domination of India could be ended by the 
people of India only by refusing to cooperate with them as 
it was their willing or unwilling cooperation which had been 
helping the Britishers in ruling, governing and exploiting 
India. Therefore, Gandhiji taught and exhorted the people to 
say 'no' to their oppressors as cooperation with evil 
amounted to a sin. Non-cooperation with evils, ills, 
injustices and exploitations should be the moral and primary 
duty of every individual. Gandhiji also taught the people to 
become completely fearlesls and be ready to suffer any 
type of hardships and penalties inflicted upon them by their 
oppressors for their denial of cooperation. Thus, Gandhiji 
made the Indian people fearless and politicized and 
prepared them for anti-imperial and anti-colonial struggle. 
The several non-violent methods of Satyagraha moved the 
Indian people representing almost all sections, classes, 
groups and ages into the Indian National Movement. The 
Indian peasants, workers, untouchables, men, women, young, 
old, litterate, illiterate, poor, rich and even capitalists 
were all alike moved by Gandhiji into the non-violent 
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anti-colonial movement. Thus, Gandhiji made the Indian 
National Movement a mass movement in the true sense of the 
term and not only kept but also continually enhanced the 
political morale of the people by basing the movement on 
moral and non-violent ideals. His passionate adherence to 
the theory and practice of unadulterated non-violence for 
the achievement of freedom for India popularised the 
justness of the demand and strengthened moral and spiritual 
enthusiasm of the Indian people. By adopting and applying 
non-violent means for attaining moral/ economic and 
political freedom of India, Gandhiji, by and large, 
succeeded in keeping the Indian National ovement alive as 
the mightiest British forces were highly capable of crushing 
any type of violent movements and uprisings. The demoralized 
and unarmed masses of India were unable to provide any 
violent movement for a long time. It was not possible for 
them to match the modern weapons of warfare possessed and 
used by the Britishers. The suppression of the revolt of 
1857, the Jallianwala Bagh massacre and the suppression of 
the Indian terrorist activities had amply proved the 
veracity of the above statement. The adoption of violent 
methods by the Indians was bound to bring incalculate 
losses - both moral and material to India. Moreover, "Any 
large scale use of violence in the Indian national struggle 
would have almost certainly sabotaged the development of 
Indian polity on Constitutional lines and prevented the 
emergence of independent India as a democratic and secular 
4 
state". Thus, by adopting and applying the non-violent 
methods Gandhiji promoted and strengthened constitutionalism 
secularism, humanitarianism and principles of civil 
libraries, democratic rights, self-determination and the 
rule of law. 
4. S.R. Mehrotra, Towards India's Freedom and Partition, 
Vikas Publishng House Pvt. Ltd., New Delh, p. 156. 
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Hence, whenever mob volence or even counter-volence 
occured during the Non-Cooperation or Cvil Disobedience 
Movement/ Gandhiji suspended the Movement because for 
Gandhiji the incursion of mob frezeny into political action 
meant the end of the struggle for freedom. Gandhiji was 
basically waging a moral struggle not only for making India 
free from political subjugation, but also for elevating 
Indian people morally, ethically and spiritually. He often 
atoned the violent deeds of the people by fasting and, 
thereby, brought the situation under control. Moreover, 
during the inactive phases of the various Satyagraha 
campaigns, Gandhiji continued to strengthen the unity among 
the masses and enhance their morale through the 
implementation of the ideals of the Constructive Programme. 
This can safely be proved by the fact that whenever Gandhiji 
launched non-violent mass movement, the people's response 
was massive. 
Thus, through a strong non-violent ideology Gandhij 
consistently, sincerely and ceaselessly endeavoured to lead 
the Indian National Movement till the achievement of the 
freedom of India from the British exploitative domination. 
He never ceased to fight non-violently against imperialism 
and colonialism. There was a time when the Indian National 
Movement had been left leaderless, directionless and 
bewildered owing to rivalries between the Moderates and the 
Extremists created by the British policy of 'divide and 
rule*. But Gandhiji, through the application of his theory 
and method of non-violence mobilized the bewildered and 
demoralized people against the imperial and colonial forces 
and, thereby, rejuvenated and accelerated the Indian 
National Movement. Particularly from 1930 to 1942, Gandhiji 
intensified his non-violent struggle for obtainng complete 
freedom of India from the British domination. Keeping in 
mind the people's limited capacity to bear hardships and 
sufferings, Gandhji led the Indian National Movement in a 
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struggle-truce-struggle fashion which ultimately culminated 
not only in the complete freedom of India but also in the 
withdrawal of the Britishers from India forever. Thus/ 
Gandhiji's theory and method of non-volence proved a boon 
for the downtrodden/ poverty-stricken and unarmed people of 
India who achieved their independence with the least 
destruction of material wealth and human lives. The power 
was transferred peacefully without any bloodshed leaving 
behind a legacy of non-violent struggle for the 
establishment of human dignity and democratic principles. 
However/ the partition of India and the Hindu-Muslim 
communal riots/ both before and after the division of the 
country provided a heavy blow to the non-violent efforts of 
Gandhiji to keep India and the Hindus and Muslims united. 
But even in the darkest period of communal frenzy/ Gandhiji 
did not lose his faith and confidence in his theory and 
practice of non-violence. He fought non-violently for and 
succeeded in befriending the Hindus and Muslims and/ 
thereby/ establishing communal harmony and peace. In this 
effort Gandhiji even achieved martyrdom - the highest form 
of self-sacrifice and self-suffering - and became the 
apostle of theory of non-violence and the non-violent 
struggle. Gandhiji's theory and method of non-violence have 
become a source of inspiration for those who hate Hitlerism 
and love humanitarianism and altruism. 
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